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. . PREFACE,

WHEN some twenty years ago I decided on

Ve undertaking the first edition of the two texts
re and the commentary of the Rig-veda, I little ex-
i‘f,pected that it would fall to my lot to publish also
S§ what may, without. presumption, be called the first
| [Wtranslation of the ancient sacred hymns of the
' Y4 Brahmans. Such is the charm of deciphering step
T by step the dark and helpless utterances of the
early poets of India, and discovering from time to
8 ¥ time behind words that for years seemed unintelli-
Bgible, the simple though strange ‘expressions of

[=¥

quired no small amount of self-denial to decide
Lin favour of devoting a life to the publishing of
fthe materials rather than to the drawing of the
§ result$ which those materials supply to the student
[ of ancient language and ancient religion. Even
five and twenty years ago, and without waiting
for the, publication of Siyana’s commentary, much
' might havg been achieved in the interpretation of

. the hymns of the Rig-veda. With the MSS. then
Y N

) .
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accessible in the principal libraries of Europe, &
tolerably correct text of the Sanhitd might }}ave
been published, and these ancient relics of a primitive
religion might have been at least partially deciphared
and translated in the same way in which ancient
inscriptions are deciphered and translated, viz. by
a careful collection of all grammatical forms, aﬁd..
by a complete intercomparison of all passages u
which the same words and the same phrases occur

‘

i

When 1 resolved to devote my leisure to a critical .

edition of the text and commentary of the Rig--

veda rather than to an independent study of that ‘ :

text, it was chiefly from a conviction

that the ¥

traditional inferpretation of the Rig-veda, as em-

bodied in the commentary of Siyana and othel

works of a similar character, could not be neglected -
and that sooner or later a complete *

 with impunity,

edition of these works would be recognized as i ii
necessity. It was better therefore to begin with the i
beginning, though it seemed hard sometimes to spenc L

forty years in the wilderness instead of rushing

straight into the promised land. | |
It is well known to those who have followed

my literary publications that I never entertained |

any exaggerated opinion as to the value of the

traditional interpretation of the Veda, handed down
in the theological schools of India, and preserved
to us in the great commentary of ‘Shyana. More
than twenty years ago, when it required more
courage to speak out than now, I expressed my

PREFACE. ix

>pinion on that subject in no ambiguous language,.
and was blamed for it by some of those who now
speak of Siyana as a mere drag in the progress
of Vedic scholarship.
times more conducive to the safe advancement of
learning than a whip; and those who recollect the
history of Vedic scholarship during the last five
and twenty years, know best that, with all its
faults and weaknesses, Siyana’s commentary was a
vine qud non for a scholarlike study of the Rig-
veda.

A drag, however, is some-

I do not wonder that others who have more
recently entered on that study are inclined to speak
disparagingly of the scholastic interpretations'of -
Siyana. They hardly know how much we all owe ‘
to his guidance in effecting our first entrance into
this fortress of Vedic language and Vedic religion,
and how much even they, without being aware of
it, are indebted to that Indian Eustathius. I do
not withdraw an opinion which I expressed many
years ago, and -for which I was much blamed at
ihe time, that SAyana in' many cases teaches us
10w the Veda ought not to be, rather than how it
ought to be understood. But for all that, who
lces not know how much assistance may be derived
vom a first translation, even though it is imperfect,
i'nay, how often the very mistakes of our predeces-
E,‘jors‘ help us in finding the right track? If we
~an now walk without Siyana, we ought to bear

E’n mind that five and twenty years ago we could -

Mot have made even our first steps, we could never,
y .

LI
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long time, I "know ; but those who find fault
#ith me for the delay, should remember that few
wcholars, if any, have worked for others more than

at least, have gained a firm footing, without his
leading strings.  If therefore we can now see'

further than he could, let us not forget that we
are standing on his shoulders. B have done in copying and editing Sanskrit texts,
g :

I do not regret in the least the time Whi:h I : '
have devoted to the somewhat tedious work Of: these MSS. Thus after verse 3 of the introduction one MS,
editing the commentary of Siyana, and editin i't‘ Gt . prib aripatin T P T s 35,
according to the strictost rul o g vetty esha vedinim vydkhyitritvena yugyatim. The same M§.,
: rules of critical scholar- R.fier verse 4, adds: ityukto mddhavaryena virabukkamahipatit,
ship. The Veda, I feel convinced, will oceup A

scholars for centuries to come, and will take and’

ey

anvasit siyindkiryam vedirthasya prakisane.
I had for a time some hope that MSS. written in Grantha

maintain for ever its position as the most ancient ! or other South-Indian alphabets might have prese}'ved an in-
i :pendent text of Siyana, but from some specimens of a

of books in the h i i
' the library of mankind. Such a bookf {§ ¥rantha MS. collated for me by Mr. Eggeling, I do not think
and the commentary of such a book, should %

edited once for all ; and unless some unexpecte
discovery is made of more ancient MSS., T do not

anticipate that any future Bekker or Dindorf wili
find much to glean for a new edition ¢ :

B question contains a few independent various readings, such as
| ere found in all MSS., and owe their origin clearly to the
f ‘\ttings of individual students. When at the end of verse 6,
§ § found the independent reading, vyyutpannas tivat sarvd riko
3 skhydtum arhati, I expected that other various readings of
or that the text, as restored by me from # wl *

lation of the best MSS. accessible in Europe
will ever be materially shaken*.- It has taker

 the same character might follow. But after & few additions
in the beginning, and those clearly taken from other parts of
Ayara’s commentary, nothing of real importance could be
leaned from that MS, 1 may mention as more important

.pecimens of marginal notes that, before the first punak kidrisam,

 * Since the publication -of the first volume of the Rig-ved: i n page 44, line 24, this MS. reads: athavi yagliasya devam

many new MSS. have come before me, partly copied for mel
partly lent to me for a time by scholars in India, but ever (i
one of them belonged clearly to one of the three families whic;
I have described in my introduction to the first volume of th ¥
Rig-veda. In the beginning of the first Ashéaka, and occasionall &
at the beginning of other Ashfakas, likewise in the .commenta.r'
fm hymns which were studied by native scholats with particula
interest, various readings occur in some MSS. which seem a:,;'
first to betoken an independent source, but which are in realit\! ]
mere marginal notes, due to more or less learned students o 1

iti sambandhah, yagfiasya prakisakam ityarthah, purohitamn iti

|

i

i prithagviseshanam. And again, page 44, line 26, before punak
L% idrisam, this MS. adds: athavd ritvigam ritvigvid (vad) yagha-
“irvihakam hotiram devinim shvitiram; tathd ratnadhdtamam.
n the same line, after ratninim, we read ramaniyadbaninim vi,
taken from page 46, line 2. Various readings like these, however,

nd recognized text. For the later Ashtakas, where all the MSS.
re very deficient, and where an independent authority would be
) f veal use, no Grantha MS, has as yet been discovered.

S

& $ap even this hope is meant to be realised. The MS. in -

ccur on the first, sheets only, soon after the MS. follows the usual

R ——
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and that after all one cannot give up the whe] !
of one’s life to the collation of Oriental MSS. anl}
the. correction of proof-sheets. The two concluding
volumes have long been ready for Press, and all,
soon as I can find leisure, they too shall be printec j |
and published. |

In now venturing to publish the first volume|

can only guess, Here,
will remove some of

2 la will receive light her
§ combination, Much hag alre
thg efforts of European gch,
remains to he done :

of my translation of the Rig-veda, I am fully
aware that the fate which awaits }t will be very
different from that of my edition of the text and
commentary. It is a mere contribution towards
a better understanding of the Vedic hymns, a ¥
though I hope it may give in the main a righ || to s that we have
rendering of the sense of the Vedic poets, I feel con |
vinced that on many points my translation is liable |} that our conjectures
to correction, and will sooner or later be replaced: by if :‘;%lendations Wwron

a more satisfactory one. It is difficult to explain ¢! § ¥+ .. &
those who have not themselves worked at the Veda |

how it is that, though we may understand almog |
. every word, yet we find it so difficult to lay hol;j i
of a whole <chain of connected thought, and to dm |
cover expressions that will not throw s Wroni
shade on the original features of the ancient words il §
of the Veda. We have, on the one hand, to avois q
giving to our translations too modern a . lg¥
or paraphrasing instead of translating ; ‘whue, og A
the other, we cannot retain eipressions ‘which, §
literally rendered in English or any modern tongu
. would have an air of quaintness or absurdity totall ;
foreign to the intention of the ancient poets. Therd Yl

: § VOL. I.

.But there are others, part:--+uu .
, \»?;t;ect like Vedic in@..mean by translatic
#‘?L 'rgiVP, Aczeo W feﬂ i L 'l*:‘ - :Dnv-n() ! f
.4 him to certain words would be justified vRE
iy ithor of the Dictionary himself. On this ground

b
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incompatible with earnestness,—-—far from 1t t—and
where these elements are wanting, not only 18
the joy embittered which is the ‘inherent reward |
of all bond fide work, but selfishness, malignity,
aye, even untruthfulness, gain the upper hand, .and
the healthy growth of science 18 stunted. While
in my translation of the Veda and in the remarks
that I have to make in the course of my commen §|
tary, 1 shall frequently differ from other scholars, ;
T hope 1 shall mever say an unkind word of men";g
who have done their best, and who have “done:
: what they have done in @ truly scholarlike, that
| s, in a humble spirit. Tt would be unpleasant,

that of I,
X r¥th0rough1y uncritical, gues 18 the ingenjoug
t at of Benf’ey I8 8-work of a man of oy

[ the rend .
1 as ®carefully worked oyt ertllng of a seholar,i
)

ords, but i histo :

who assigns to oo vvordry 'Ofx gt

, 8 either tl; =~

. . A . ¥
aral meaning whish 1 }; VSayana, or a coiﬂ
» owevir, would not alwaf{

wrison of all L

:llat Shyana’s t I may say, i passag‘g

{» ranslation was of gre Z’ o n
. at use to n <

1t seldom afforded he . B

assages. Langloiy’ T

glois” tran} 7

raditional meaning recorded

.
- .

D the beginning, though

. . e . . R for the really diff
even were 1t poss1ble within the limits assigned, 0 N'ation has L cult p

) ardly e .
sincerely regrg; t;el;; Yéelded real assistance. whi
§oxte at Benfery ; i
k “X#e_nd heyond the first MI;Z:%S rendering does n;

{ala.

criticise every opinion that has been put forwa % 1
. on the meaning of certain words or on the
.i otyuction of certain Vverses of the Veda. I-—=¢M
 ag much as possible, to vindicate my own® Ved
') tion, instead of examining the translations f‘*lmO
acholars, whether Indian or European. ay hol
translation, as rendered into English by i
\ Wilson, is before the world. Let those + Wro
%,n interest in these matters compare it - wor,

d-anslation here proposed. In order to giv avoif§i:
. ot h N

- sound self .
e help wh ~contradicthry, if, after confessiréfz-‘ '

~ ‘ich~I deriv
; Feneh-ddenved f
:\ ord in different Paééég z)m these translatior; -

4

'3

first translation £

slation, however, 1o
3 AR
;ranslat10n, not a me? ;

~£10uld be made to fit th{.

zégfltence. I do not = the Rig-veda i ) i
but a full account z-i

translator in a,ssig§ r

a word, and such : o

I mean by transluti ™

the ti?lﬂ not possess that translation, an Op-- ?'é’mm ) dmt"m.n ary, it

- lite ac;l er, We cannoewith_my owm, I have - fies -of only refer to 1t in or

rally rendered in English or " the trans°b, ¥ A itelt whenever I differ
any % AUR R s et unable to tel

> him to certain words Wduld Be 'usti%m&"(’ It
4 ithor of the Dictionary himself. U e. 1 S
i voL. 1. _ b . On this ground
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1 %{ believe, be taken as the almost exclusive work of

%i}tofessor Roth, and as such, for the sake of brevity,
qT%]&ll treat it in my potes. It would be ungrate-

l’ j 1 were I not to acknowledge most fully the real
; 4 lefit which this publication has conferred on
Jery student of Sanskrit, and my only regret is
}at its publication has not proceeded more rapidly,
that even now years will elapse before we can
1 hpe to see it finished. But my sincere admiration
2;131 the work performed by the compilers of that
é;,}'ictionary does not prevent me from differing, in
‘ﬁféi?any cases, from the explanations of Vedic words
‘%ven by Professor Roth. If I-do not always criti-
}se Professor Roth’s explanations when I differ from

- Am, the reason is obvious. A dictionary without a

PREFACE. xvil

Withoﬁt a running commentary, a mere translation § .
w of the ancient hymns of the Brahmans will never '
“ é‘.l‘lead to any golid results. Even if the trapslator
. ’?‘qas discovered the right meaning of a word or

“f a whole sentence, his mere translation does enot

: ”;elp us much, unk sz he shows us the process lzy
 %hich bhe has arriv. 1 at it, unless he places befora
the préces Justifi atives of his final judgment.ji
By Veda teems with words that require a jus_tigi
{ion; not so much the words which occur bu@
 .% or twice, though many of these are diﬂiculf:}
L 5 ;é.L.Jgh, but rather the common words and particles,
L 7.ich occur again and again, which we understan

’% certain point, and can render in a vague Wayj
o 3%vhich must be defined before they can be trans§
) and before the_t- - can convey to us any real
7 %angible mea,ning':i Tt was out of the questior

1 ll translation of each passage, or without a justifica-
in of the meanings assigned to each word, is only
y{'preliminary step to a translation. It represents

A g g

% %;}{ ;-i%ét.ran?lahop of ﬂ)ﬁi fhff_afff.?ivatmmlf eithe § first classification of the meanings of the same
- i‘; imtatwn of the “qning the Translations ualt Jord in different passages, but it gives us 10
* ;if ) ’tf’;luce the: totally Jian or Buropean. az h Jeans of judging how, according to the opinion
* % translations may »d into English by v(:fro Af the compiler, the meaning of each single word

Arical translation) world, Let those

‘ translat . ould be made to fit the general sense of a whole
ihaccurate translati i

;‘ stence. I do not say this in disparagement,
. § in a dictionary, it can havdly be otherwise;
~only refer to it in order to explain the difficulty
,";ffelt whenever 1 differed from Professor Roth, and
‘ §1s yet unable to tell how the meaning assigned
4 him to certain words would be justified by the

:1 + WOT
_matters compare 1t

H -

X g

e . -1 ave

* #hile engaged in o gv !
3{' gag ged. In order to g1% " T4 |

F 2

...-?’;;ch the meaning of 4 translation, an 0P
we must be founde oy own, 1 have e 11

!’ - hortant assistance ™ C e trans®hs
. g%@ .o rendered 1in Einglish or any m}})%em tOhgue

would have an air of quaintness or absurdity totally.g
foreign to the intention of the ancient poets. Therd

5
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I have throughout preferred to explé.in every stey {, - . ere
by which I arrived at my own renderings, rath~ § N:xperience were freely placed at.our service, we t:V "
than to write a running criticism of Professor Rover M qrned against researches which he inleW o

ess, we were encouraged in undertakings whic

Dictionary. My obligations to him I like to exp1ltor : rtakis
knew to be full of promise. His minute ana-

's of long passages of Siyana, his independent

. T
thus once for all, by stating that whenever I fou oy

-erpretations of the text of the hymns, his com-
\risons between the words and grammatical forms,

that T agreed with him, T felt greatly assured .

to the soundness of my own rendering, while whe
le thoughts and legends of the Veda and Avesta,
‘s brilliant divination checked by an inexorable

ever I differed from him, I never did so witho .
. . nt) |
careful corsideration. ; | |
1! "nse of truth, and his dry logical method enlivened

. . t'
The works, however, which I have hitherto me” 1:*
. . ) :
tioned, though the most important, are by no mear _: - . iven
‘ | “ sallies of humour and sparks of imaginative
-+ hnius, though mnot easily forgotten and always
N

the only ones that have been of use to me ul
| : embered with gra.titude, are now beyond the

i - . 4;39,
preparing my translation of the Rig-veda. T N
2
‘hach of praise or blame. Were I to criticise what
" or other scholars have said and written many

numerous articles on certain hymns, verses, or sing
words occurring in the Rig-veda, published by Ved %
Vo i, thej might justly complain of such
tic'sm. Tt is no longer necessary to prove that

scholars in Europe and India during the last thin™"
years, were read by me at the time of their publi Tea
! jtbhﬁnedishtlza cannot mean ‘new relatives,’ or that
ire aever was a race of FEtendhras, or that the

tio
igels of the Bible are in no way connected with

tion, and have helped me to overcome diﬂiculti? if
the very existence of which is now forgotten. If M’
e Angiras of the Vedic hymns ; and it would,
the other hand, be a mere waste of time, were

go back still further, I feel that in grappling wiv
the first and the greatest of difficulties in the stud).
Lo attempt to find out who first discovered that

of the Veda, I and many-others are more deep!
indebted than it is possible to say, to one who™q |
" \t the Veda deva does not always mean divine,
! & gometimes means brilliant. In fact, 1t could

early loss has been one of the greatest misfortw” ) i’
to VSanskrit scholarship. It was in Burnouf’s lectug) 1
that we first learnt what the Veda was, and h.

‘ be done. In a new subject like that of the
erpretation of the Veda, there are cerfain things
to fich e.verybody discovers who has eyes to see.

it should form the foundation of all our stﬁdj{f“";
™ Lolvdeir discovery requires so little research that 1t

Not only did he. most liberally communicate * o
his pupils his valuable MSS., and teach us hc 3§
B> Sttd g almost an insult to say that they were dis-
b2

on

!‘3

Qo

Q"“"""‘ -

. et

-

y

Yig
v o

to use these tools, but the results of his o



is clear, however, from Rosen’s notes to the fir

f

‘exempla syllaba natura longze in tres moras pr i
De qua re nihil quidem memorate
invenio apud Pingalam aliosque qui de a7}
sed numeros ita, ut m ‘};?

Xx PREFACE.

can

covered by this or that scholar. Take, for instan
the peculiar pronunciation of certain words, render

. : . or
necessary by the requirements of Vedic metres. .
believe that my learned friend Professor Kuhn \Ot
one of the first to call general attention to the *

that semivowels must frequently be changed iI‘»y A

their corresponding vowels, and that long vowe |

must sometimes be pronounced as two syllables.
l 8

Ashtaka (i. 1, 8),-that he, too, was perfectly awa’ |

of this fact, and that he recognized the prevalen
of this rule, not only with regard to semivowe
(see his note to Rv. i. g, 9) and long vowels whi®™

=

X
[=

are the result of Sandhi, but li]iewise with rega*‘yf

to others that occur in the body of a word. ‘A:n

madverte,” he writes, ¢tres syllabas * postremas vc:,e  §
adhvarfzim dipodiee iambices munus sustinent |{}

penultima syllaba preeter iambi prioris arsin, the,
quoque sequentis pedis ferente. Satig frequen‘f?
sunt, in hac preesertim dipodize iambice sec%

ductee,

metrica scripserunt :
dictum est, computandos esse, taciti agnosc;.
videntur, quum versus una syllaba mancus 1 3
eos offendat.’ : !

Now this is exactly the case. The ancient gracme,
marians, as we shall see, teach distinctly that whe' -
two vowels have coalesced into

»

. er
one according ¢ -+ My
R 4

PREFACE. xx1

‘ rules of Sandhi, they may be pronounced as

syllables; and though they do not teach the
de with regard to semivowels and long vowels
u'ring in the body of the word, yet they tacitly
4 gnize that rule, by frequently taking its effects

{ granted. Thus in Sttra g50 of the Prétisikhya,
‘ #rse ix. 111, 1, is called an Atyashti, and the first
; Yda is said to consist of twelve syllables. In order
L get this number, the author must have read,

. ayA rukd harinyd puninah.

'nmediately after, verse iv. 1, 3, is called a Dhriti,
{id the first pida must again have twelve syllables.
Yere therefore the author takes it for granted that
% should read,

sakhe sékhéyﬁm \ébhj'r 4 vavritsva *.

_ one, in fact, with any ear for .rhythm, whether
" Jaka and Pingala, or Rosen and Kuhn, could

Wb&‘

i| : #/ve helped observing these rules when reading the
i |3 x:keda,.

But it is quite a different case when we

§:re one scholar may differ from another according
% the view he takes of the character of Vedic

| See also Sdtra 937 seq. I cannot find any authority for the
ement gf Professor Kuhn (Beitrige, vol. iii. p. 114) that accord-
to the Rik-pratisikhya it is the first semivowel that must be
wolved, unless he referred to the remarks of the commentator
Sitra 973.
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_pretation of certain words and sentences, t0o, it not

» others and by self-respect. Let us take one insta,n“.

_blessed : may we always remain in the keeping |

xxil PREFACE. : J
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metres, and here one has to take careful aecour
of the minute and ingenious observations contami'3 e
in numerous articles by Professors Kuhn, Bollen:or
Grassmann, and others. With regard to the in'\')r

happen that explanations which have taxed "y
ingenuity of some scholars to the utmost, seem @]
others so self-evident that they would hardly thirc}
of quoting anybody’s name in support of them, 8/
say nothing of the endless and useless work it wout}
entail, were we obliged always to find out who w't
the first to propose this or that interpretation. z
is impossible here to lay down general rules :—ea
scholar must be guided by his own sense of justice y

From the first time that I read the fourth hy:

of the Rig-veda, I translated the fifth and six
verses : . , _

utd bruvantu nak nidah nih any4tah kit jrata, i

d4dhanak indre ft divah, %

utd nah su-bhagin arih vokéyuh dasma krishtéyah'jr i

syfima {t fndrasya sirmani. o ;

1. Whether our enemies say, ‘Move away els)

where, you who offer worship to Indra only,— } E

2. Or whether, O mighty one, all people call

@™

Indra. i ‘

About the general sense of this passage 1 anaginyg
there could be no doubt, although one word in
viz. arfh, required an explanation. Yet the -varie

.
PREFACE. . ' xxiil

of interpretations proposed by diffetent scholars is
extraordinary.  First, if we look %o Sdyana, he
translates : o .
1. May our priests praise Indra! O enemies,
go ‘away from this place, and alsc ffom another
place! Our priests (may praise Indra), they who
are always performing worship for Indra. '

2. O destroyer of enemies! may; the enemy call
us possessed of wealth; how much more, friendly
people! May we be in the happi‘ness of Indra!

Professor Wilson did not followr Siyana closely,
but translated : ' -

1. Let our ministers, earnestly performing his
worship, exclaim: Depart, ye re\‘rilers, from hence
and every other place (where he ‘!is adored).

2. Destroyer of foes, let our eriemies say we are
prosperous : let men (congratulte us). May we
ever abide in the felicity (derived from the favour)
of Tndra. . 1

Langlois translated :

1. Que (ces amis), en fétant Indra, puissent dire :

i

; o A . “ . . .
Vous, qui étes nos adversaires, retirez-vous loin d’ici.

2. Que nos ennemis nous appellent des hommes
fortunés, placés que nous sommes sous la protection

d’'Indra. |
S{L;evenson translated : ‘
1 Let all men again join "in praising Indra.
Ava}'mt ye profane scoffers, remiove from hence, and
fromd every other place, while we perform the rites

of Tndra. -,

B |
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2. O foe-destroyer, (through thy favour) even our
enemies - speak’ peaceably to us, the possessdrs of
- wealth ; What\ wonder then if other men do so.
Let us ever enjoy the happiness whlch springs
from Indra’s bl\essmg ®
Professor Benfey translated :
1. And let thé scoffers say, They are rejected by
every one else, therefore they celebrate Indra alone.
2. And may the enemy and the country proclaim
_ us as happy, O ;estroyer, if we are only in Indra’s
keepmg b

*  Professor Rotjl 8. v. anydtah, took this word :
rightly in the s«&nse of ‘to a different place, .and‘

must therefore have taken that sentence ‘move

» away elsewhere’ ui the same sense in which I take

it. Later, however, s. v. ‘ar he corrected himself,

and proposed to tqanslate the same words by you
neglect something }else

Professor Bollerjsen (Orient und Occident, vol. ii,

« P- 462), adopting )to a’certain extent the second

rendering of Profé¢ssor Roth in preference to that

of Professor Benfely, endeavoured to show that the

‘ something else hlch is neglected, is not some-

thing indefinite, bu)t the worship of all the other '

l

gods, except Indra,

It might, no doybt, be said that every one of -
these translations cdutains something that is ught

though mixed up with a great deal that is wrong;
but to attempt for eviery verse of the Veda to q{mte
and to criticise eve\Y previous translation, would

. |
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be an invidious and useless task. In the case just

quoted, it might seem right to state that Professor
Bollensen was the first to see that arfh should be
joined with krishidyah, and that he therefore pro-
posed to alter it to arih, as a nom. plur. But on’
referring to Rosen, I find that, to a certain extent,
he had anticipated Professor Bollensen’s remark, for
though, in his cautious way, he abstained from alter-
ing the text, yet he remarked : Possitne arik pluralis
esse, contracta terminatione, pro arayah ?

" After these preliminary remarks I have to say a
few words on the general plan of my translation.
I do not attempt ag yet a translation of the
whole of the Rig-veda, and I therefore considered
myself at liberty to group the hymns according
to the deities to which they are addressed. By
this process, I believe, a great advantage is gained.
W(!see at one glance all that has been said of a .
cerfiin god, and we gain a more complete insight
into his nature and character. Something of the
same kind had been attempted by the original
collectors of the ten books, for it can hardly be
by accident that each of them begins with bymns
addressed to Agni, and that these are followed
by bymns addressed to Indra. The only exception
to this rule is the eighth Mandala, for the ninth
being devoted to one deity, to Soma, can hardly be
: ~counted an exception. But if we take the Rig-
veds, as a whole, we find hymns, addressed to the
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same deities, not only scattered about in different
- books, but not even grouped together when they
occur in one and the same book. Here, as we
lose nothing by giving up the old arrangement,
we are surely at-liberty, for our own purposes,

to put together such hymns as have a common

object, and to place before the reader as much
material as possible for an exhaustive study of each
. individual deity.

I give for each hymn the Sanskrit original in
what is known as the Pada text, i e. the text in

which all words (pada) stand by themselves, as

they do in Greek or Latin, without being joined
together according to the rules of Sandhi. ~ The

- text in which the words are thus joined, as they

are in all other Sanskrit texts, is called the Sanhita
text. Whether the Pada or the Sanhitd text be
the more ancient, may seem difficult to settle. As
.far as T can judge, they seem to me, in their,} Te-

. sent form, the product of the same periou’j of

Vedic scholarship. The Pritisdkhyas, it is true,
start from the Pada text, take it, as it were, for
granted, and devote their rules to the explanation of
those changes which that text undergoes in being
changed into the Sanhitd text. But, on the other
hand, the Pada text in some cases clearly pre-
supposes the Sanhitd text. It leaves out passages -
which are repeated. more than once, w}iile“_ the
Sanhitd text always repeats these passages:; it
abstains from dividing the termination of the }oca-

5
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tive plural su, swhenever in the Sanhiti text, 1.e.
according to the rules of Sandhi, it becomes shu;

‘hence nadishu, agishu, but ap-su; ‘and it gives

chort vowels instead of the long ones of the San-
hit4, ®even 1n cases where the long vowels a;e
justified by the rules of the Vedic language. ht
18 .;ertain, in fact, that neither the Pada nor t e
Sanhitd text, as we now pOssess them, represlent
the original text of the Veda. BOt}.l show ¢ e:.z
traces of scholastic influences. But .1f we try
restore the original form of the Vedic hymns, we
ghall certainly arrive at some kind of Pafla tezft
rather than at a Sanhitd text; nay, even 1n their
present form, the original metre and thythm of
the ancient hymns of the Rish.is' are far m}(l)re
perceptible when the words are divided, ’%han wtclaln
we join them together throughout acc.:ordmg to the
rules of Sandhi. Lastly, for pracmcal. p}lI’POSGS,
the Pada text is far superior to the Sanhlt.ﬁ. text
in which the final and initial letters, that 1s, t}lle
most important letters of words, a.re const.ant y
disghised, and liable therefore to different mnter-
pretations. Although in some passages we may
differ from the interpretation adopted by the
Pada text,‘ and although certain Vedic WO.I‘(}S have,
no doubt, been wrongly analysed ax%d divided bz;
Sakalya, yet such cases are compa,r&?tlvely few, e.m
. where they occur, they are interesting a8 carrying
us back to the earliest attempts of Vedic sc.h??r(i
ship.i In the vast majority of cases the divide
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text, with a few such rules as we Jave to observe
in reading Latin, nay, even in reading Pali verses,
brings us certainly much nearer to the original
utterance of the ancient Rishis than the amalga-
. mated text. ) N
The eritical principles by which I have been
guided in editing for the first time the text of
the Rig-veda, require a few words of explanation,
as ‘they have lately been challenged on grounds
,: which, I think, rest on a complete misapprehension
of my previous statements on this subject.

Ag far as we are able to judge at present, we

can hardly speak of various readings in the Vedic.
hymns, in the usual sense of that word. Various

readings to be gathered from a collation of dif- -

ferent MSS., now accessible to us, there are none.
After collating a considerable number of MSS., I
have succeeded, I believe, in fixing on three repre-
sentative MSS,, as described in the preface to the
first volume of my edition of the Rig-veda. Even
these MSS. are not free from blunders,—for what
MS. is —but these blunders have no- claim to' the
title of various readings. They are lapsus calami,

and no more ; and, what is important, they have not
become traditiona]*,

* Thus x. 101, 2, one of the Pada MSS. (P. 2) reads distinetly . -

yagidm pré krinuts sakhdyah, but all the other "MSS. have
nayata, and there can be Lttle doubt that it was the &equent
repetition of the verb kri in this verse which led the | writer
. to substitute krinuta for nayata. No other MS., as fa% as I

. ]
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The text, as deduced from the best MSS. of the
Sanhitd text, can be controlled by four independent
checks. The first is, of course, a collation of the
best MSS. of the Sanhiti text.

The second check to be applied to the Sanhitd
text is a comparison with the Pada text, of which,
aghin, I possessed at least one excellent MS., and
several more modern copies.

am aware, repeats this blunder. In ix. 86, 34, the writer of the
same MS. puts ragasi instead of dhivasi, because his eye was caught
by rigd in the preceding line. x. 16, 5, the same MS, reads sim
gakkhasva instead of gakkkatim, which is supported by 8.1, 8. 2,
P. 1, while S. 3. bas a peculiar and more important reading, gak-
khatit. x. 647, 6, the same MS. P. 2. has vi kakartha instead
of vi kakarta.

A pumber of various readings which bave been gleaned from
Pandit Tdrdnitha’s Tulidinddipaddbati (see Triibner’s American
and Oriental Literary Record, July 31, 1868) belong to the same
class. They may be due either to the copyists of the MSS, which
Pandit Tirdnitha used while compiling his work, or they may
by accid:mt have crept into his own MS. Anyhow, not one of
them is supported either by the best MSS. accessible in Europe,
or by any passage in the Pritisikhya.

iv. ix. I1, 2, read devayu instead of devayuh t.

ix. 11,4, , arkata » arkate 1.
iX. 14, 2, ~,', yadi sabandhavak yaddiptabandhavak t.
ix. 16,3, , ' anaptam ’ anuptam §.
ix. 19,2, , suvinisa » stuvinisa t.
ix. 21,2, , pravrinvanto » pravrinvato t.
ix. 48,2, ,, samvrikta » samyukta 1.
ix. 4@ 1, , 1o ’pim " no yafm +.
- iX.54,3, » s0ryak » sliryam +.
ix. 39,3, s sidani »” sidati .

+ As printed by Pandit T4rdn4tha.
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The third check was a comparison of this text
with Siyana’s commentary, or rather with the text
which is presupposed by that commentary. In the
few cases where the Pada text seemed to differ
from the Sanhitd text, a note was added tg that
effect, in the various readings of my edition; and
the same was done, at least in all Important cades,
where Siyana clearly followed a text at variance
with our own. .

The fourth check was a comparison of any doubt-

ful passage with the numerous passages quoted in

the Pratisikhya.
These were the principles by which I was guided
in the critical restoration of the text of the Rig-

veda, and I believe I may say that the text as -

printed by me is more correet than any MS. now
access1ble, more trustworthy than the text followed
by Siyana, and in all important points identically

the same with that text which the authorq quf the .

Prétisikhya followed 'in their critical researches in

.the fifth or sixth century before our era. I beheve‘,
that starting from that date our text of the Veda is

better authenticated, and supported by a more per-
fect apparatus criticus, than the text of any Greek or
Latin author, and I do not think that diplomatic cri-

ticism can ever go beyond what has been achieved i in

the constituion of the text of the Vedic hymns. -

" Far be it from me to say that the editio pmnceps
* of the text thus constituted was printed without
- mistakes. But most of these mistakes are mmtakes

\
;
'

{,
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which no. attentive reader could fail to detect. Cases
like ii. 35, 1, where gégishat instead of géshishat
was printed three times, so as to perplex even
Professor Roth, or.ii. 12, 14, where sasamingm
occur}g three times instead of sasamindm, are, 1
believe, of rare occurrence. Nor do I think that,
uniess some quite unexpected discoveries are made,
there ever will be a new critical edition, or, as
we call it in Germany, a new recension of the
hymns of the Rig-veda. If by collating new MSS,
or by a careful study of the Prétisikhwa, or by
conjectural emendations, a more correct text could
have been produced, we may be certain that a
critical scholar like Professor Aufrecht would have
given us such a text. ‘But after carefully collating
several MSS. of Professor Wilson’s collection, and
after enjoying the advantage of Professor Weber's
assistance in collating the MSS. of the Royal
Library at Berlin, and after a minute study of the
Pratisikhya, he frankly states* that in the text of
the Rig-veda, transcribed in Roman letters, which he
printed at Berlin, he followed my edition, and that
he had to correct but a small number of misprints.
For the two Mandalas which I had not yet pub-
lished. I lent him the very MSS. on which my
edition is founded; and-:there will be accordingly
but few passages in these two concluding Mandalas,
which I have still to publish, where the text will
materi lly differ from that of his Romanised tran-
script.T

|

%
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No one, I should think, who is at.all acquainted
with the rules of diplomatic criticism, would easily
bring himself to touch a text resting on such authori-
ties as the text of the Rig-veda. What would a
Greek scholar give, if he could say of Homer that
his text was in every word, in every syllable in
every vowel, in every accent, the same as the text
used by Peisistratos in the sixth century B.Cc.! A
text thus preserved in its integrity for so many
centuries, must remain for ever the authoritative
text of the Veda. .

To remove, for instance, the hymns 49-59 in
the eighth Mandala from their proper place, or
count them by themselves as Vélakhilya* hymns,
scems to me little short of a critical sacrilege.

.

Why Siyana does not explain these hymns, T con-

* The earliest interpretation of the name Vilakhilya is found
in the Taittirlya-4ranyska i. 23. We are told that Pragipati
created the world, and in, the process of creation the following
interlude occurs :

8a tapo 'tapyata. sa tapas taptvd sariram adhtnuta. tasya yan
mimsam fsit tato 'rundh ketavo vitarasani rishaya udatishthan.
ye nakhék, te vaikhinasik. ye baldk, te bélakhilyah.

He burned with emotion. Having burnt with emotion, he shook
his body. From what was his flesh, the Rishis, called Arunas,
Ketus, and Vitarasanas, sprang forth. His nails became the Vai-
khinasas, his hairs-the Balakhilyss, ‘

The author of this allegory therefore took bila or vila in vla-
khilya, not in the sense of child, but identified it with béla, hair.

The commentator remarks with regard to tapas: nAtra tapa

upavésidirfipam, kimtu srashtavyam vastu' kidrisam iti paryi-
lokanarQipam, T

~ hymn 38.
~ in the eyes of native scholars, is clear enough. They

PREFACE. xXxXXI111

" fess I do not know*; but whatever the reason was,

it was not because they did not exist at his time,

‘or because he thought them spurious. They are
regularly counted in Kétydyana’s Sarvinukrama,
..though here the same accident has happened. One
“commentator, Shadgurusishya, the one most com-

m(;‘nly used, does not explain them; but another
commentator, Gagannitha, does explain them, exactly
as they occur in the Sarvénukrama, only leaving out
That these hymns had something peculiar

may for a time have formed a separate collection,
they may have been considered of more modern
origin. I shall go even further than those who
remove these hymns from the place which they
have occupied for more than two thousand years.
I admit they disturb the regularity both of the
Mandala and the Ashtaka divisions, and I have
pointed out myself that they are not counted in
the ancient Anukramanis ascribed to Saunaka ;
(History of Ancient Sanskrit Literature, p. 220.)
But, on the other hand, verses taken from these

hymns Hecur in all the other Vedast; the hymns

* A gimilar omission was pointed out by Professor Roth.

Verses 21-24 of the 53rd hymn of the third Mandala, which
" contain imprecatious against Vasishtka, are left out by the writer

of a Pada MS,, and by a’cc, st of Sdyana’s commentary, probably
becauscgthey both belonged to the family of Vasishtha. See my
edmon, of the Rig-veda, vol. ii. p- Ivi, Notes.

+ This is a criterion of some importance, and it might have

~ YOL. L c
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themselves are never included in the collections of
Parisishtas or Khilas or apocryphal hymns, nor does

KityAyana ever mentibn mere Khilas in his Sarvi-
nukrama. Eight of them are mentioned in the Bri-

haddewvata, without any allusion fo their apocryphal
character :

Pariny ashtau tu stktiny rishindm tigmatega,sﬁm?

Aindriny atra tu shadvimsah pragitho bahudaivatah. |
Rig antyagner akety agnik stiryam antyapado gagau.
Praskanvas ka prishadhras ka pradid yad vastu

kimkana '
Bhrid iti tu siktdbhydm akhilam parikirtitam. -
Aindriny ubhayam ity atra shal 4gneyat parini tu.
‘The next eight hymns belong to Rishis of keen
intellect *; they are addressed to Indra, but the
26th Pragftha (viii. 54, 3—4, which verses form the
26th couplet, if counting from vii. 49, 1) is ad-

dressed to many gods. The last verse (of these..
eight hymns), viii. 56, 5, beginning with the words -

akety agnih, is addressed to Agni, and the last

been mentioned, for instance, by Professor Bollensen in his in-
teresting article on the Dvipadi Virdy hymns ascribed to
Parisara (i. 65-70) that not a single verse of them occurs in
any of the other Vedas,

* Lest Saunaka be suspected of having applied this epithet,
tigmategas, to the Vilakhilyas in order to fill the verse (pida-
plrandrtham), I may point out that the same epithet '13 appﬁed
to the Vilakhilyas in the Maitry-upanishad 2, 3. The nom. plur.
which occurs there is tigmategasih, and the commentator r‘gmarks :
tigmategasas tivrategaso 'tyfirgitaprabhivih; tegasi ityevamvidha
etakkhikhisanketapithas khindasah sarvatra.

PREFACE. XXXV

foct celebrates Strya. Whatsoever Praskanva and
Prishadhra gave (or, if we read prishadhriya, what-
ever Praskanva gave to Prishadhra), all that is
celebrated in the two hymns beginning with bhrit.
After the hymn addressed to Agni (viil. 60, 1), there
follow six hymns addressed to Indra, beginning with
u.}.)haya,m.’ .

But the most important point of all is this, that
these hymns, which exist both in the Pada and
Sanhitd texts, are quoted by the Prétisikhya, not
only for general purposes, but for special passages
occurring in them, and nowhere else. Thus in
Sitra 154, hetdyah is quoted as one of the few
words which does not require the elision of a fol-
lowing short a. In order to appreciate what 1s
implied by this special quotation, it is necessary
to have a clear insight into the mechanism of the
Pritisikhya. Its chief object’is to bring under
general categories the changes which the separate
words of the Pada text undergo when joined to-
get}gl. in the Arshi Saphiti, and to do this with
the wmost brevity possible. Now the Sandhi rules,
as observed in the Sanhitd of the Rig-veda, are by
no means 8o uniform and regular as they are in
later Sanskrit, and hence it is sometimes extremely
difficult to bring all the exceptional cases under
more or less general rules. In our passage the
author of the Pratisikhya endeavours to compre-
hend all the passages Where an initial a in the

Veda is not elided after a finale oro. In ordinary
! c2
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Sanskrit it would be always elided, in the Sanhit4
it is sometimes elided, and sometimes not. Thus the
Pritisikhya begins in Sttra 139 by stating that if
the short a stands at the beginning of a pida or
foot, it is always elided. Why it should be always
elided in the very place where the metre most
strongly requires that it ghould be pronounced
does not concern the author of the Pratisikhya.
He is a statisticlan, not a grammarian, and he
therefore simply adds in Sdtra 153 the only three
exceptional passages where the a, under these very
circumstances, happens to be not elided. He then
proceeds in Sdtra 139 to state that a is elided even in
the middle of a pida, provided it be light, followed
by y or v, and these, y or v, again followed by a
~ light vowel. Hence the Sanhitd writes te viidan,
80 ’yim, but not sikshanto ’vratam, for here the a
of avratam is heavy; nor mitramaho ’vadyit, for
here the a following the v is heavy.

Then follows again an extension of this rule, viz.

in the case of words ending in 4vo. Afterth—=se, .

a short a, even if followed by other consicdants
besides y or v, may be elided, but the other con-
ditions must be fulfilled, i. e. the short a must be
light, and the vowel of the next syllable must

again be light. Thus the Sanhitd writes indeed . -

gavo ’bhitah, but not ghvo ’gman, because here the a

is heavy, being followed By two consonants.
After this,. a more general rule, or, more cor-

rectly, a more comprehensive observation is made,
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viz. that under all circumstances initial a is elided,
if the preceding word ends in aye, ayah, ave, or
avah. As might be expected, however, so large a
class must have numerous exceptions, and these
can only be collected by quoting every word ending
in these syllables, or every passage in which the
e§ceptions occur. Before these exceptions are
enumerated, some other more or less general obser-
vations are made, providing “for the elision of
initial a. Initial a, according to Sttra 142, is to
be elided if the preceding word is vah, and if this
vah is preceded by 4, na, pra, kva, kitrah, saviti,
eva, or kah.  There is, of course, no intelligible

reason why, if these words precede vah, the next .
a should be elided. It is a mere statement of
facts, and, generally speaking, these statements are
minutely accurate. There is probably no verse in
the whole of the Rig-veda where an initial a after
vah is elided, unless these very words precede, or
unless some other observation has been made to
provide for the elision of the a. For instance, in
v. 25, 1, we find vah preceded by akkha, which is
not among the words just mentioned, and here the
Sunhitd does not elide the a of agnim, which follows
after vah. After all these more or less general
observations as to the elision of an initial a are
thus exhausted, the author of the Pritisikhya
descends into particulars, and gives lists, first, of
words the initial a of which is always elided;
secondly, of words which, if preceding, require under
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all circumstances the elision of the initial a of the
next word, whatever may have been said to the con-
trary in the preceding Sttras. Afterwards, he gives
a number of passages which defy all rules, and must
be given on their own merits, and as they stand
in the Sanhitd. Lastly, follow special exceptions to
the more or less general rules given before. And
here, among these special exceptions, we see that
the author of the Pritisikhya finds it necessary to
quote a passage from a Valakhilya hymn in which
hetdyah occurs, i.e. a word ending in ayah, and
where, in defiance of Sdtra 149, which required the
elision of a following initial a under all circum-

" stances (sarvathd), the initial a of asya is not elided ;

vili. 50, 2, Sanhitd, satinika hetdyo asya. It might
be objected that the Pratisikhya only quotes hetdyah
as an exceptional word, and does not refer directly
to the verse in the Valakhilya hymn.  But for-

~ tunately hetdyah occurs but twice in the whole of .

the Rig-veda; and in the other passage where ‘it
ocours, L 190, 4, neither the rule nor the exception
as to the elision of an initial a, could apply. The
author of the Pritisikhya therefore makes no dis-
tinction between the Valakhilya and any other hymns
of the Rig-veda, and he would have considered his

phonetic statistics equally at fault, if it had been - -.

possible to quote one single passage from the hymns
viii. 49 to 59, a8 contravening his observations, as if
such passages had been alleged from the hymns of
Vasishtha or Visvimitra.
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It would lead me too far, were I to enter here
into similar cases in support of the fact that the
PritisAkhya makes no distinction between - the
Valakhilya and any other hymns of the Rig-veda-
sanhita*, But I doubt whether the bearing of this
fac? has ever been fully realised. Here we see that
the absence of the elision of a short a which follows
after a word ending in ayah, was considered of suf-
ficient importance to be recorded in a special rule,
because in most cases the Sanhitd elides an initial
a, if preceded by a word ending in ayah. What
does this prove? It proves, unless all our views
on the chronology of Vedic literature are wrong,

* that in the fifth century B.c. at least, or previously
- rather to the time when the Pritisikhya was com-

posed, both the Pada and the Sanhitd texts were
so firmly settled that it was impossible, for the
sake of uniformity or regularity, to omit one single
short a; and it proves. @ fartiors, that the hymn
in which that irregular short a occurs, .formed at
that time part of the Vedic. canon. I confess I feel
sometimes frightened by the stringency. of this
argument, and I should like to see a possibility
by which we could explain the addition, not of the
Valakhilya hymns only, but of other much more
modern sounding hymns, at a later time than the
period of the Pratisikhyas. But until that possi-

* The Pritisikhya takes into account both the Sikala and
Bashkala sakhds, as may be seen from BSitra 1057.
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bility is shown, we must abide by our own con-
clusions; and then I ask, who is the critic who
would dare to tamper with a canon of scripture of
which every iota was settled before the time of
Cyrus, and which we possess in exé,ctly that form
in which it is described to us by the authors of
the Pratisikhyas? I say again, that I am not free

from misgivings on the subject, and my ecritical

conscience would be’ far better satisfied if we could
ascribe the Pratisikhya and all it presupposes to a
much later date. But until that is done, the fact
remains that the two divergent texts, the Pada
and Sanhitd, which we now possess, existed, as we
now possess them, previous to the time of the
Pritisikhya : they have not diverged nor varied
since, and the vertex to which they point, starting
from the distance of the two texts as measured’
by the Pratisikhya, carries us back far beyond the
time of Saunaka, if we wish to determine the date

of the first authorised collection of the Wymns, both

in their Pada and in their Sanhitd form.

Instances abound, if we compare the Pada and
Sanhitd texts, where, if uniformity between the two
texts had been the object of the scholars of the
ancient Parishads, the lengthening or shortening of

a vowel would at once have removed the apparent.
discordance between the two traditional texts: Nor

should it be suppesed that such minute discord-

'ances between the two, as the length or shortness .
of a vowel, were always rendered necessary by the

Ll A R ot
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requirements of the metre, and that for that reason
the ancient students or the later copyists of the
Veda abstained from altering the peculiar spelling
of words, which seemed required by the exigencies
of the metre in the Sanhitd text, but not in the Pada
text. Though this may be true in some cases, it is
not so in all. There are short vowels in the Sanhit4
where, according to grammar, we expect long vowels,
and where, according to metre, there was no necessity
for shortening them. Yet in these very places all the
MSS. of the Sanhitd text give the irregular short,
and all the MSS. of the Pada text the regular long
vowel, and the authors of the Pratisikhyas bear
witness that the same minute difference existed at
their own time, nay, previous to their own time. In
vil. 60, 12, the Sanhiti text gives:

iygm deva purdhitir yuvdbhyém yagfiéshu mitra-
varuniv akari.

This primacy, O (two) gods, was made for you
two, O Mitga and Varuna, at the sacrifices!

Here it is quite clear that deva is meant for a
dual, and ought to have beeén devd or devau. The
metre does not require a short syllable, and yet
all the Sanhitd MSS. read devi, and all the Pada
MSS. read deva; and what is more important, the .
authors of the Pratisikhya had to register this small
divergence of the two texts, which existed in their
time as it exists in our own *,

' * See Pritisikhya, Siitra 309 seq., where several more instances
of the same kind are given,
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Nor let it be supposed, that the writers of our
MSS. were so careful and so conscientious that
they would, when copying MSS., regulate every
consonant or vowel according to the rules of the
Pritisikhya. This is by no means the case. The
writers of Vedic MSS. are on the whole more
accurate tharm the writers of other MSS., but their
learning does not seem to extend to a knowledge

of the minute rules of the Pritisikhya, and they 7

will commit occasionally the very mistakes against
which they are warned by the Pritisikhya. Thus
the PritisAkhya (Sttra 799) warns the students

against a common mistake of changing vaiyasva

into vayyasva, i e. by changing ai to a, and doubling
the semivowel y. But this very mistake occurs in
S. 2, and another MS. gives vaiyyasva. See p. xlvii.
If these arguments are sound, if nothing can be
said against the critical principles by which I have
been guided in editing the text of the Rig-veda,
if the fourfold check, described above, falfils every'
requirement that could be made for restoring
that text which was known to Siyana, and which
was known, probably 2cco years ea,r]iér, to the
authors of the Pritisikhyas, what can be the
motives, it may fairly be asked, of those who
clamour for a new and more ecritical edition, and

who imagine that the editio princeps of the Rig- -

veda will share the fate of most of the editiones

‘principes of the Greek and Roman classics, and

be supPlanted' by new editions founded on the col-

o SRR 1352 KO 5 Sk .
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lation of other MSS.? No one could have rejoiced
more sincerely than I did at the publication of the
Romanised transliteration of the Rig-veda, carried

out. with so much patience and accuracy by Pro: ‘

fessor Aufrecht. It showed that there was a grow-
ing interest in this, the only true Veda ; it showed
thal even those who could not read Banskrit in
the original Devandgari, wished to have access to
the original text of these ancient hymns; it showed
that the study of the Veda had a future before it
like no other book of Sanskrit literature. My
learned friend Professor Aufrecht has been most
unfairly charged with having printed this Roman-
ised text me tnsciente vel invito. My edition of the
Rig-veda is publici juris, like any edition of Homer
or Plato, and anybody might have reprinted it
either in Roman or Devanigari letters. But far

from keeping me in ignorance of his useful enter- -

prise, Professor Aufrecht applied to me for the

_ loan of theeMSS. of the two Mandalas which I

had not yet published, and I lent them to him
most gladly because, by seeing them printed at
once, I felt far less guilty in delaying the pub-
lication of the last volumes of my edition of the

- text and commentary. Nor could anything have
been more honourable than the way in which Pro-

fessor Aufrecht speaks of the true relation of his
Romanised text to my edition. That there are
misprints, and I, speaking for myself, ought to say
mistakes also, in my edition of the Rig-veda, I

4
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know but too well; and if Professor Aufrecht, after

carefully transcribing every word, could honestly say -

that their number is small, I doubt whether other
scholars will be able to prove that their number
is large. I believe I may with the same honesty
return Professor Aufrecht’s compliment, and con-
sidering the great difficulty of avoiding mispri]nts
: in Romanised transcripts, I have always thought
and I have always said that his reprint of the
hymns of the Veda is remarkably correct and accu-
rate. What, however, I must protest against, and
what, I feel sure, Professor Aufrecht himself would
.equally protest against, is the supposition, and
more than supposition of certain scholars, that
wherever his Latin transcript varies from my own
Devanégéri text, Professor Aufrecht is right, and
I am wrong, that his various readings rest on the
authority of new MSS. and constitute in fact a

new recension of the Vedic hymns. Against this

supposition I must protest most strongly, not for

my own sake, but for the sake of the old book,’

and, still more, for the sake of the truth. No doubt
it is natural to suppose that where a later edition
differs from a former edition, it does so intentionally;
and I do not complain of those who, Withoutbbeing

"able to have recourse to MSS. in order to test

the -authority of various readings, concluded that
wherever the new text differed from the old, it was
because the old text was at fault. In order to satisfy
my own conscience on this point, I have collated a
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number of passages where Professor Aufrecht’s text
differs from my own, and I feel satisfied that in
the vast majority of cases, I am right and he is
wrong, and that his variations do not rest on the
authority of MSS. I must not shrink from the
duty of making good this assertion, and I therefore
proceed to an examination of such passages as have
occurred to me on occasionally referring to his text,
pointing out the readings both where he is right,
and where he is wrong. The differences between

the two texts may appear trifling, but I shall not

avail myself of that plea. On the contrary, I quite
agree with those scholars who hold that in trulv
critical scholarship there is nothing trifling. Besides,
it is in the nature of the case that what may, by
a stretch of the word, be called various readings
in the Veda, must be confined to single letters or
accents, and can but seldom extend to whole words,
and never to whole sentences. 1 must therefore
beg my readers to have patience while I endeavour
to show that the text of the Rig-veda, as first
published by me, though by no means faultless, was
nevertheless not edited in so perfunctory a manner
ag some learned critics seem to suppose, and that
it will not be easy to supplant it either by a colla-
tion of new MSS,, such as are accessible at present,
or by occasional references to the Pritisikhya.

I begin with some mistakes of my own, mistakes
which I might have avoided, if I had always con-
sulted the Pritisikhya, where single words or whole
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passages of the Veda are quoted. Some of these
mistakes have been removed by Professor Aufrecht,
others appear in his transcript as they appear in
my own edition.

I need hardly point out passages where palpable
misprints in my edition have been repeated in
Professor Aufrecht’s fext. I mean by palpf;ble

misprints, cases where a glance at the Pada text - '
or at the Sanhitd text or a reference to Siyana’s

commentary would show at once what was intended.
Thus, for instance, in vi. 15, 3, vridhé, as I had
printed in the Sanhitd, was clearly a misprint for
vridhé, as may be seen from the Pada, which gives
vridhgh, and from Siyana. Here, though Professor

Aufrecht repeats vridhé, I think it hardly necessary

to show that the authority of the best MSS. (8. 2.
alone contains a correction of vridhé to vridhé) is
in favour of vridhdh, whatever wé may think of

the relative value of these two readings. One -

must be careful, however, in a text like that of

the Vedic hymns, where the presence or absence "’

of a single letter or accent begins to become the
object of the most learned and painstaking dis-
cussions, not to claim to6 large an indulgence for

misprints. A misprint in the Sanhiti, if repeated ‘

in the Pada, or if admitted even in the commen-
tary of Siyana, though it need not be put down
to the editor’s deplorable ignorance, becomes yet a
serious matter, and I willingly take all the blame
which is justly due for occasional accidents of this-
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character. Such are, for instance, i 12, 14, sasa-
mindm instead of sasaminim ; i. 124, 4, sudhyivah,
in the Pada, instead of sundhytvak,; and the substi-
tution in several places of a short u instead of a
long @ in-such forms as sQsdvima, when occurring
in the Pada; cf. i. 166, 14; 167, 9.

‘It is clear from Sttra 81g and 163, 5, that the
two words t{ fndra in iv. 29, 1, should not be
joined together, but that in the Sanhitd the hiatus
should remain. Hence ttindra, as printed in my

edition and repeated in Professor Aufrecht’s, should

be corrected, and the hiatus be preserved, as it is

in the fourth verse of the same hymn, Gti itthd.

MSS. 8.1, S. 3. are right; in S. 2. the words are
joined.

It follows from Satra 799 that to double the y
in vaiyasva is a mistake, but a mistake which had

" to be pointed out and guarded against as early as

the time of the PritisAkhya. In viii. 26, 11, there-
fore, vaiyya,své,sja, as printed in my edition and
repeated in Professor Aufrecht’s, should be changed
to vaiyasvdsya. MSS. 8.1, 8. 3. are right, likewise
P.1, P. 2; but 8. 2. has the double mistake vay-
yasvisya, as described in' the Pritisikhya ; another
MS. of Wilson’s has vaiyy. The same applies to
viil. 23, 24, and viil. 24, 23. P. 1. admits the mis-
taken spelling vayyasva.

Some corrections that ought to be made in the
Padapitha only, as printed in my edition, are pointed
out in a note to Sttra 738 of the Pritisikhya. Thus,
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according to Sttra 583, 6, srlydh in the Pada text
of ii. 10, 2, should be changed to sruyéh. MSS. P.1,
P. 2. have the short u.

In v. 7, 8, I had printed sdkik shma, leaving the
a of shma short in accordance with the Pritisikhya,
Sttra 514, where a string of words is given befqre

which sma must not be lengthened, and where

under No. I1. we find y4smai. Professor Aufrecht has
altered this, and gives the 4 as long, which is wrong,
The MSS. 8.1, S. 2, S. 3. have the short a.

Another word before which sma ought not to be
lengthened is mévate. Hence, according to Sttra
514, 14, 1 ought not to have - printed in vi. 65, 4,
shmi mévate, but shma mévate. Here Professor
Aufrecht has retained the long 4, which is wrong.
MSS. 8.1, S. 2, S. 3. have the short a.

It follows from SOtra 499 that in i. 138, 4, we
- ghould not lengthen the vowel of sti.. Hence, in-
stead of asy4 0 shd na tpa sitdye, as printed in
my edition and repeated by Professor Aufrecht, we
should read asyf & shd na tpa sitdye. S. 1, S. 2,
S. 3. have short u. 4

In vii. 31, 4, I had by mistake printed viddh{
instead of viddhf.. The same reading is adopted

by Professor Aufrecht (ii. p. 24), but the authority -
of the Pritisikhya, Stitra 445, can hardly be over- .

ruled. S.1, S. 2, S. 3 have viddhf.
While in cases like these, the Pritisikhya is an
authority which, as far as I can judge, ought to over-

rule the authority of every MS. however ancient,

T L
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we must in other cases depend either on the testi-
mony of the best MSS. or be guided, in fixing on
the right reading, by Siyana and the rules of
grammar. 1 shall therefore, in‘ cases where I
cannot consider Professor Aufrecht’s readings as
all.‘ghoritative improvements, have to give my rea-

sons why I adhere to the readings which I had

_originally adopted.

In v. g, 4 1 had printed by mistake purd yé
instead of purd yé. I had, however, corrected this

- misprint in my edition of the Pratisikhya, 393, 532.

Professor Aufrecht decides in _favour of purd with
a short u, but against the authority of the MSS,
S.1, S. 2, S. 3, which have purd.

Tt was certainly a great mistake of mine, though
it may seem more excusable in a Romanised tran-
script, that I did not follow the writers of the best
MSS. in their use of the Avagraha, or, 1 should

_rather say, of that sign which, as far as the Veda is

concerned, 18 .very wrongly designated by the name

.of Avagraha. Avagraha, according to the Priti- -

sikhya, never occurs in the Sanhitd text, but is the
name given to that halt, stoppage, or pause which
in the Pada text separates the component parts
of compound words. That pause has the length of
one short vowel, i.e. one matrd. = Of course, nothing
is said by the Prétisikhya as to how the pause
should be represented graphically, but it is several |
times alluded to as of importance in the recitation
and accentuation of the Veda. What we have been
VOL. I ‘ d
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in the habit of calling Avagraha is by the writers of
certain MSS. of the Sanhitd text used as the sign of
the Vivritti or hiatus. This hiatus, however, is very
different from the Avagraha, for while the Avagraha
has the length of one matrd, the Vivritti or hiatus
has the length of } métrd, if the two vowels are
short; of 3 métrd, if either vowel is long ; of § mitrd,
if both vowels are long. Now I have several times
called attention to the fact that though this hiatus
is marked in certain MSS. by the sign s, I have

in my edition omitted it, because I thought that - |
the hiatus spoke for itself and did not require a

sign to attract the attention of European readers;
while, on the contrary, I have inserted that sign
where MSS. hardly ever use it, viz. when a short
initial a is elided after a final e or o; (see my re-
marks on pp. 36, 39, of my edition of the Pritisdkhya.)
Although I thought, and still think, that this use

of the sign s is more useful for practical purposes,

yet I regret that, in this one particular; I should have

deviated from the authority of the best MSS,, and.

caused some misunderstandings on the part of those

who have made use of my edition. If, for instance, -

I had placed the sign of the Vivritti, the s, in its

proper place, or if, at least, I had not inserted it
where, as we say, the initial a has been elided after -

e or 0, Professor Bollensen would have seen at once
that the authors of the Pritisakhyas fully agree
with him in looking on this change, not as an
elision, but as a contraction. If, as sometimes
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happens, final o or e remain unchanged before ini-
tial short a, this is called the PafikAla and Prikya
padavritti (Sttra 137). If, on the contrary, final o or
e become one (ekibhavati) with the initial short a, this
is called the Abhinihita sandhi (Stitra 138). While
the former, the hiatus of the Pafkila and Eastern
schools, is marked by the writers of several MSS.
by the sign s, the Abhinihita sandhi, being a sandhi,
1s not marked by any sign*.

1. 3, 12. rdgati (Aufr. p. 2) mstea,d of rigati (M. M.
vol. i. p. 75) is wrong.

i7,9. ya ékak (Aufr. p. 5) should be y4 ékak
(M. M. vol. i. p. 110), because the relative pronoun is
‘never without an accent. The relative particle yatha

- may be without an accent, if it stands at the end

of a pida; and though there are exceptions to this
rule, yet in viii. 21, 5, where Professor Aufrecht gives
y4thd, the MSS. are unanimous in favour of yathd
(M. M. vol. iv. p. 480). See Phit—sﬁtra, ed. Kielhorn,
P- 54

i. 1o, 1. 4 td (Aufr. p. ») should be & td (M.M.
vol. i. p. 13g), because 4 is never without the
accent. '

i 10, 12, gushtah, which Professor Aufrecht specially
mentions as having no final Visarga in the Pada, has
the Visarga in all the MSS,, (Aufr. p. 7, M. M. vol. i.
p- 140.)

*.A's.to the system or want of system, according to which the
Abhinihita sandhi takes place in the Sanhit4, see P- XXXV seq.

d2
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i 11, 4. kévir (Aufr. p. 7) should be kavir (M. M.

vol. L. p. 143).

i. 22, 8. read rddhimsi.

i. 40, 1 and 6. There is no excuse for the accent
either on tvémahe or on vékema, while s4%4fl in i. 51,
11, ought to have the accent on the first syllable.

i. 49, 3. Rosen was right in not eliding the a in
divé 4ntebhyah. S.1, 8. 2, S. 3. preserve the initial
a, nor does the Pratisikhya anywhere provide for
its suppression.

i 54, 8. kshdtram (Aufr. p. 46) is a mere misprint
for kshatrdm.

i. 55, 7. vandanasrid (Aufr. p. 47) instead of van-
danasrud (M. M. vol. L. p. 514) is wrong.

i. 57, 2. samfsita instead of samdsita had been cor-
rected in my reprint of the first Mandala, published
at Leipzig. See Bollensen, Zeitschrift der D. M. G,
vol. xxil. p. 626. :

i. 61,.7. read vishnuh; i. 64, 2. read sﬁkayah;
i. 64, 5. read dhdtayah. :

i. 61, 16. Rosen had rightly printed hanyogana "

with a long 4 both in the Sanhitd and Pada texts,
and I ought not to have given the short a instead.
All the MSS, 8.1, S. 2, S. 3, P. 1, and P. 2, give the

long 4. Professor Aufrecht gives the short a in

the Pada, which is wreng.

1. 67, 2 (4). viddntim (M. M. vol. i. p. 594) is per-
fectly right, as far as the authority of the MSS. and
of Siyana is concerned, and should not have been
altered to vinddntim (Aufr. p. 57).
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i 72, 2. read vatsdm ; i. 72, 6. read pasfii; 1. 76, 3.
read dhdkshy ; i. 82, 1. read yad4.
- 1.83,3. Rosen was right in giving dsamyattah.
I gave 4samyatah on the authority of P. 1, but all
the other MSS. have tt. '
o 1 84, 1. indra (Aufr. p. 68) cannot have the accent
on t.he first syllable, because it does not stand at the
begn.ming of a pdda (M. M. vol. i. p. 677). The same
:apphes to fndra, vi. 41, 4, (Aufr. P- 429) instead of
indra (M. M. vol. iii. P- 734); to dgne, i. 140, 12, (Aufr.
P- 130) instead of agne (M. M. vol. ii. P- 133). In

_1ii. 36, 3, on the contrary, indra, being at the head

of a pida, ought to have the accent on the first
syllable, fndra (M. M. vol. ii. p. 855), not indra (Aufr.
P- 249). The same mistake occurs again, iii. 36, 10,
(Aufr. p. 250); iv. 32, 7, (Aufr. p. 305); iv. 32, 12

(Aufr. p. 305); viii. 3, 13, (Aufr. ii. p. 86). In v. 61, 1:
naras should have no accent; whereas in vii 91, 3

it should have the accent on the first syllable. In’
viil. 8, 19, vipanyQ should have no accent, and
Professor Aufrecht gives it correctly in the notes,
where he has likewise very properly removed thej

Avagraha which I had inserted.

1 88, 1. read yita (M. M. vol. i. p- 708), not yAtha

(Aufr. p. 72).

i 9o, 1. read rigunitf; i g4, 11. read yavasddo
(M. M. vol. i p. 766), not yayasido (Aufr. p. 8o).
- 1 118, 9. abhibhfitim (Aufr. P. 105) instead of abhi-

bhitim (M. M. vol. i. p. 957) cannot be rlght consi-

dering that in all other passages abhibhiiti has the
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accent on the second syllable. 8.1, 8.2, S. 3. have
the accent on the i

i. 128, 4. ghritasrir (Aufr. p.117) instead of ghritasrir
(M. M. vol. ii. p. 52) is wrong. ,

i. 144, 2. read pdrivritdh (M. M. vol. il p. 155) in-
stead of parivritdh (Aufr. p.133).
i 145, 5. Professor Aufrecht (p.134) gives upama-
gy4m, both in the Sanhitd and Pada texts, as having
the accent on the last syllable. I had placed the
accent on the penultimate, (Pada, upa-mdsydm, vol. ii.
p- 165,) and whatever may be the reading of other
MSS., this is the only possible accentuation. S. 1,
8. 2, S. 3. have the right accent. |

%

i. 148, 4. ptr@ni (Aufr. p. 136) instead of purtini .

(M. M. vol. ii. p. 170) does not rest, as far as I know,
on ‘the authority of any MSS. 8.1, 8. 3, 8. 3. have
purdizni ¢

i. 151, 7. gakkhatho (Aufr. p. 137) should be gdk- .

khatho (M. M. vol. ii. p. 181).

i. 161, 12. All the Pada MSS. read prd é;bravit,l
separating the two words and accentuating each.

Though the accent is irregular, yet, considering
the peculiar construction of the verse, in which
pré and pré are used as adverbs rather than as

prepositions, ] should not venture with Professor .

Auf.'rechtt(p. 144) to write prd abravit.
B 163, 11. dhrdgiman (Aufr. p. 147) instead of
dhrigimin (M. M. vol. ii. p. 245) is wrong.

1. 163, 13. gamy4 (Aufr. p. 148) instead of gamyd
(M. M. vol. ii. p. 246) is wrong. ' ’
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i. 164, 17. read pdrena (M. M. vol. ii. p. 2 59) instead
of paréna (Aufr. p. 149). ‘

i. 164, 38.. The first kikyih ought to have the
accent, and has it in all the MSS, (Aufr. p. 151,
M. M. vol. ii. p. 278.)

i. 165, 5. A mere change of accent may seem a
small matter, yet it is frequently of the highest
importance in the interpretation of the Veda. Thus
in i 165, 5, I had, in accordance with the MSS. S.1,
S. 2, S. 3, printed étan (vol. ii. p. 293) with the accent
on the first syllable. Professor Aufrecht alters this
into etdn (p. 153), which, no doubt, would be the
right form, if it were intended for the accusative
plural of the pronoun, but not if it is meant, as it
is here, for the accusative plural of éta, the speckled
deer of the Maruts. ’

i. 165%15. yhsishta (Aufr. p. 154) instead of yésishta
(M. M. vol. ii. p. 298) is not supported by any MSS.

1. 169, 7, instead of pataydnta (Aufr. p. 158), read
patdyanta (M. M. vol. 1i- p. 322).

i. 174, 7. kyAvikam (Aufr. p. 162) should be kiya- .
vikam (M. M. vol. ii. p. 340).

i. 177, 1. yukt4, which T had adopted from MS.
S. 3 (prima manu), is not supported by other MSS.,
though P. 2. reads yuttkd. Professor Aufrecht, who
had retained yukt{ in the text, has afterwards cor-
rected it to yuktv4, and in this he was right. In
i. 177, 2, ghhi for yahi is wrong.

i. 188, 4. astrinan (Aufr. p. 171) instead of astrinan
(M. M. vol. il p. 395) can only be a misprint.
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L. 29, 6. kdrtdd (Aufr. p. 203) instead of kartdd
(M. M. vol. ii. p. 560) is wrong.

1i. 40, 4. kakra (Aufr. p. 214) instead of kakrd (M. M.
vol ii. p. 614) is wrong.
. 1il 7, 7. guh (Aufr. p. 226) instead of gih (M. M.

vol. ii. p. 666) is wrong ; likewise iii. 30, 10. gAh (Au:fr.

P- 241) instead of gk (M. M. vol. ii. p. 792).

il 17, 1. igyate (Aufr. p. 232) instead of agyate

(M. M. vol.ii. p. 722) is impossible.

iii. 47, 1. Professor Aufrecht (p. 256) puts the nomi-
native fudro instead of the vocative indra, which I
had given (vol. ii. p. goz). I doubt whether any
MSS. 'support that change (S. 1, 8. 2, S. 3. have
indra), but it is clear that Siyana takes indra as a
vocative, and likewise the Nirukta,

ii. 50, 2. Professor Aufrecht (p- 258) gives asya,
both in the Sanhit4 and Pada, without the abcent on
the last syllable. But all the MSS. that I know (S. 1,

S.2,8.3 P.1, P. 2), give it with the accent on the ‘

last syllable (M. M. vol. ii. p. g12), and this 10-doubt
- isright.  The same mistake occurs again in iii. 51, 10,
(Aufr.p. 259); iv. 5, 11, (Aufr. p. 281); iv. 36, 2, (Aufr.
P- 399); V. 13, 3, (Aufr. p. 337); while in viii. 103, ¢,
- (Aufr. ii. p. 195) the MSS. consistently give asya as.
- unaccented, vs;hereas Professor Aufrecht, in this very’

passage, places the accent on the last syllable. On -
the same page (p. 2 59) amandan, in the Pada, is a ,

misprint for 4mandan.

1ii. 53, 18. asi (Aufr. P. 262) instead of 4si (M. M.
vol.ii. p. 934) is wrong, because hi requires that the
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accent should remain on 4si. S.1, 8.2, S. 3, P. 1 P.a.
have 4si. '
iv. 4, 7. svd dyushe (Aufr. p. 279) instead of sv4
&yushi (M. M. vol.iii. p. 37) is not supported by any
good MSS., nor required by the sense of the passage.

- 8.1,8.2, 8.3 P.1, P. 2. have 4yushi.

iv. 5, 7. 4rupitam, in the Pada, (Aufr. p. 280)
mstead of drupitam (M. M. vol. iii. p. 45) is right, as
had been shown in the Pratisikhya, Sttra 179, though
by a misprint the long 4 of the Sanhit4 had been
put in the place of the short a of the Pada.

iv. 5, 9. read gath (M. M. vol. iii. p. 46) instead of
g6h (Aufr. p. 281).

iv. 15, 2. yéti, with the accent on the first syllable,

s supported by all MSS. against yiti (Aufr. p. 287).

The same applies to y4ti in iv. 29, 2, and to v:{mrante
in iv. 31%9.
- 1v. 18, 11. ami, without any accent (Aufr. p. 293),
instead of amf (M. M. vol. iii. p. 105) is wrong, because
am{ is never unaccented. .

iv. 21, 9. "no, without an accent (Aufr. p. 2¢6), in-
stead of né (M. M. vol. iii. p. 120) is wrong.

iv. 26, 3. 4tithigvam (Aufr. p. 300) instead of ati-
thigvdm (M. M. vol. iii. p. 140) and vi. 47, 22. 4tithig-
vasya (Aufr. p. 437) instead of atithigvésya (M. M.

- vol. iii. p. 776) are wrong, for atithigv4 never occurs

again except with the accent on the last syllable.
The MSS. do not vary. Nor do they vary in the
accentuation of kitsa: hence kutsgm (Aufr. p. 300)
should be kitsam (M. M. vol. iii. p. 139).
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iv. 36, 6. Professor Aufrecht (p. 309) has altered the
accent of &vishukh into Avishuh, but the MSS. are

unanimous in favour of &vishuh (M. M. vol. iii

p- 181).

Again in iv. 41, 9, the MSS. support the accentua-

tion of 4gman (M. M. vol. iii. p. 200), while Professor
Aufrecht {p. 313) has altered it to agman. ’

iv. 42, 9. 4dasat, being preceded by hi, ought to

. have the accent ; (Aufrecht, p. 314, has adisat without

the accent.) For the same reason, v. 29, 3, dvindat
(M. M. vol. iii. p. 342) ought not to have been altered
to avindat (Aufr. p. 344).

iv. 50, 4. vy6éman Is a misprint for vyoman.

v. 15, 5. Professor Aufrecht (p. 338) writes dirghdm
instead of dégham (M. M. vol. iii. p. 314). This, no
doubt3 was done intentionally, and not by accident,

as we see from the change of accent. But dégham, |
though it occurs but once, is supported in this place '

‘by all the best MSS, and has been accepted by
Professor Roth in his Dictionary. !
V. 34, 4. prayato (Aufr. p. 351) instead of priyati
(M. M. vol. iii. p. 371) s wrong. '
V. 42, 9. visirm&nam (Aufr. p. 358) instead of visar-
minam (M. M. vol. iii. p. 402) is wrong."

V. 44, 4. parvané (Aufr. p. 360) instead of pravané .

(M. M. vol. iii. p.415) is wrong.

v. 83, 4. vinti (Aufr. p. 389) instead of vinti (M. M.
vol. iii. p. 554) is supported by no MSS.

v. 85 6. Asfiikantih (Aufr. p. 391) instead of
Asitik4ntih (M. M. vol. iil. p. 560) is not supported
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either by MSS. or by grammar, as sifik belongs to
the Tud-class. On the same grounds ishdyantah,

Vi 16, 27 (M. M. vol. iii. p. 638), ought not to have

been changed to ishaydntah (Aufr. p. 408), por vi 24, 7,
avakarsiyanti (M. M. vol. iii. p. 687) into avakdrsa-
yanti (Aufr. p. 418). ‘

vi. 46, 10, read girvanas (M. M. vol. iii. p. 763)
instead of girvanas (Aufr. p. 435)-

vi. 60, 10. krinoti (Aufr. p. 450) instead of krindti -
(M. M. vol. iii. p. 839) is wrong.

vii. 40, 4. aryami &pah (Aufr. ii. p. 35), in the
Pada, instead of aryam# dpah (M. M. vol. iv. p. 81)
is wrong.

vii. 51, 1. adityAnfm (Aufr. ii. p. 40) instead of
aAdity&nim (M. M. vol. iv. p. 103) 18 wWrong. :

vii, 64, 2. ilfm (Aufr. ii. p. 50) instead of ilAm (M. M.
vol. iv. p. 146) is wrong.' In the same verse gopih in
the Pada should be changed in my edition to gopd.

vil. 66, 5. y6 (Aufr.ii. p. 51) instead of yé (M. M.
vol. iv. p. 151) is indeed supported by S. 3, but
evidently untenable on account of atipfprati.

vil. #2, 3. In abudhran Professor Aufrecht has
properly altered the wrong spelling abudhnan; and,
ag far as the authority of the best MSS. is concerned
(S.1, S. 2, S.3), he is also right in putting a final 1i,
although Professor Bollensen prefers the dental n;
(Zeitschrift der D. M. G., vol. xxii, p. 599.) The fact
is that Vedic MSS. use the Anusvéra dot for final
nasals before all class-letters, and leave it to us
to interpret that dot according to the letter which
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follows. Before I felt quite certain on this point,
I have in several cases retained the dot, as given’
by the MSS., instead of changing it, as I ought
to have done according to my system of writing
Pevanﬁgarﬁ, into the corresponding nasal, provided
1t represents an origi_nal n. In i 41,1, S 2, S.3.
Pa.ve the dot in agushran, but 8. 1. has dental n. “In
1X. 87, 5, asrigran has the dot ; i e. S. 1. has the dot
and nk#%, dental n joined to &4 ; S. 2. has nkh Withou{:

the. dot before the n; S. 3. has the dot, and then kh. .
In iv. 24, 6, the spelling of the Sanhit4 4vivenam thm-

Wo‘uld leave it doubtful whether we ought to read
é.vTvenan tdm or 4vivenam tdm; S.1.and S. 3. read
é,vTvenam tdm, but S. 2. has 4vivenan tdm ; P. 2. has
gvi-venan t4m, and P. 1. had the same originally,
though a later hand changed it to 4vi-venam tém.
In. iv. 25, 3, on the contrary, S.1. and S. 3. write
dvivenam ; S. 2. 4vivenam ; P.r1.and P. 2. 4vi-venam.
What is intended is clear enough, viz. 4vi-venan in
V. 24, 6; 4vi-vépam in iv. 25, 3. :

vil. 73, 1. asvind (Aufr. ii. p. 56) instead of asvin

(M. M. vol.iv. p. 176) is wrong. On the same page, .

dhishnye, vii. 72, 3, should have the accent on the
first syllable. o

vil 77, 1. In this verse, which has been so often. -

d.i§cussed (see Kuhn, Beitrige, vol. iii. p. 472 ;. Boeht-
lmgk and Roth, Dictionary, vol. ii. P- 968 ; Bollensen,
Orient und Occident, vol. ii. p. 463), all the MSS.

-which I know, read karfyai, and not either kardthai
nor garfyai. -
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viil. 2, 29. kirfnam (Aufr. ii. p. 84) instead of kirfnam
(M. M. vol. iv. p. 308) does not rest on the authority
of any MSS,, nor is it supported by Sayana.

viii. g, g. Professor Aufrecht has altered the very
important form skukyuvimghi (M. M. vol. iv. p. 389)
to 4kukyaviméhi (ii. p. 98). The question is whether -
this was done intentionally and on the authority of
any MSS. My own MSS. support the form akukyu-

" vimghi, and I see that Professor Roth accepts this

form.

viii. 32, 14. Aydntiram (Aufr. ii. p. 129) instead of
Ayantdram (M. M. vol. iv. p. 567) is wrong.

viii. 47, 15. dushvépnyam (Aufr. ii. p. 150) is not
so correct as duhshvdpnyam (M. M. vol. iv. p. 660),
or, better, dushshvdpnyam (Pratisdkhya, Sitras 2535
and 364), though it is perfectly true that the MSS.
write dushvdpnyam. .

In the ninth and tenth Mandalas I have not to
defend myself, and I need mnot therefore give a
list of the passages where I think that Professor
Aufrecht’s-text is not supported by the best MSS.
My own edition of these Mandalas will soon be
published, and I need hardly say that where it dif-
fers from Professor Aufrecht’s text, I am prepared to
show that I had the best authorities on my side.

Having said so much in vindication of the text
of the Rig-veda as published by me, and in defence
of my principles of criticism which seem to e so
self-evident as hardly to deserve the name of cano-
nes eritici, 1 feel bound at the same time both to
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acknowledge some inaccuracies that have occurred in
the index at the end of each volume, and to defend
some entries in that index which have been chal-
lenged without sufficient cause.

It has been supposed that in the index at the
end of my fourth volume, the seventeenth verse of
the 34th hymn in the seventh Mandala has been
wrongly assigned to Ahi Budhnya, and that one
half only of that verse should have been reserved
for that deity. I do not deny that we should be
justified in deriving that sense from the words of
the Anukramaniki, but I cannot admit that my
own interpretation is untenable. As Siyana does
not speak authoritatively on the subject, I followed
the authority of Shadgurusishya. This commentator
of the Anukramanikd says: atra ka abgAm ukthair
ahim grinisha ity ardharko ’bganimno devasya

stutis; 4 no ’hir budhnya ity ardharko ’hirbudh- -

nyanimno devasya*. Another commentator says :
abgim ukthair ardharko ’hik; uttaro mi no ’hir’
ity ahir budhnyak. From this we learn that both
commentators looked upon the Dvipadis as ardharkas
or half-verses, and ascribed the whole of verse 16 to
Ahir abgih, the whole of verse 17 to Ahir budhnyak,

It will be seen from an accurate exammatlon of

Siyana’s commentary on verse 17, that in the second
interpretation of the second half of verse 17, he

* MS. Wilson 379 has, ardharko nimano daivatasya, and i in the
margin ’hi.  Ahirbudhnys seems to have been taken as one word.
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labours to show that in this, portion, too, Ahir
budhnya® may be considered as the deity.

It is perfectly right to say that the words of the
Anukramaniki, abgdm aheh, signify that the verse
beginning with abgim, belongs to Ahi. But there
was no misprint in my index. It will be seen that
S}al.adgurusishya goes even beyond me, and calls
that deity simply Abga, leaving out Ahi altogether,
as understood. I was anxious to show the distinc-
tion between Abgi Ahik and Ahir Budhnyah, as the

"deities of the two successive verses, and I did not

expect that any reader could possibly misinterpret

.y entry.

With regard to hymns g1 and g2 of the seventh
Mandala, it is true, that in the index I did not
mention that certain verses in which two deities are
mentioned (g1, 2; 4—7; 92, 2), must be considered as
addressed not to VAyu alone, but to VAyu and Indra.
It will be seen from .Sﬁyana’s introduction to hymn
go, that he, too, Wfongly limits the sentence of the
Anukramanik4, aindryas ka y4 dvivaduktih, to the
fifth and following verses of hymn go, and that he
never alludes to this proviso again in his introductory
remarks to hymns g1 and g2, though, of course, he
explains the verses, in which a dual occurs, as
addressed to two deities, viz. Indra and Viyu. The
same omission, whether intentional or unintentional,
occurs in Shadgurusishya’s commentary. The other
commentary, however, assigns the verses of the three
hymns rightly. The subject hak evidently been one
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that excited attention in very early days, for in the
Aitareya-brihmana, v. 20, we actually find that the
word vAm which occurs in hymn go, 1, and which
might be taken as a dual, though Siyana explains
it as a singular, is changed into te*.’ '

In hymn vii 104, rakshohanau might certainly
be added as an epithet of Indré-Somau, and Shad-
gurusishya clearly takes it in that sense. The
Anukramanikd says: indrdsomi pafitddhikaindra-
gomam rikshoghnam sipibhisipapriyam.

In hymn viii. 67, it has been supposed that the
readings Samada and Simada instead of Sammada
and S4mmada were due to a misprint. This is not
“the case. That Ilwas aware of the other épelling of
this name, viz. Sammada and Simmada, I had shown
in my History of Ancient Sanskrit Literature (2nd
ed.), p. 39, where I had translated the passage of the

Sankhéyana-sitras in which Matsya Sdmmada occurs, '

and had also called attention to the Asvalﬁyana—

giitras x. 7, and the Satapatha-brihmana xiii. 3,1, 1,

where the same passage is found. T there spelt the

* The interpunction of Dr. Hang's edition (p. 128) should be

after te.. Shadgurusishys says: ata eva brihmanasfitrayok praiige .

vayavatviya pra virayd sukayo dadrire vim iti dvivakanasthine ta
ity ekavakanapithah kritah, vim ity uktam ked aindratvam ka
'syAd iti. Possibly the same change should be made in Asvaldyana’s
Sfitras, viii. 11, and it has been made by the Rima Niriyana
Vidydratna. The remark of the commentator, however, dadrire
ta iti prayogapithah, looks as if vim might have been retained in
the text. The MSS. I have collated are in favour of te.
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name Simmada, because the majority of the MSS.
were in favour of that spelling. In the edition of
the Asvaldyapa-shtras, which has since been published

by Rima Nardyana Vidyéranya, the name is spelt

S4mada. My own opinion is that Simmada is the
right spelling, but that does- not prove that Siyana
thought so; and unless I deviated: from the prin-
ciples which I had adopted for a critical restoration
of Shyanas text, I could not but write Simada in’
our passage. B 1.and B 4. omit stmada, but both

- give samadikhyasya; Ca. gives likewise samadd-
- khyasya, and A. semadikhyasya. This, I believe,

was meant by the writer for sammadéikhyasya, for
in the passage from the Anukramani both A. and

~ (Ca. give simmado. I then consulted the commentary

of Shadgurusishya, and there again the same MS.
gave twice sAmmada, once simada, which is explained

by samadﬁkbyamahﬁminarég'aputrah. A better MS.

* of Shadgurusishya, MS. Wilson 379, gives the read-

ings sdimmado, sdimmada, and sammaddkhyasya. The
other commentary gives distinctly sdmanda.
It will be seen from these remarks that many

- things have to be considered before one can form

an independent judgment as to the exact view
adopted by Siyana in places where he differs from
other authorities, or as to the exact words in
which he clothed his meaning. Such cases occur
again and again. Thus. in ix. 86, I find that
Professor Aufrecht ascribes the first ten verses to

the Akrishfas, whereas Siyana calls them Akrishtas.
VOL. L. e »
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It is perfectly true that the best MSS. of the

Anukramanikd have Akrishta, it is equally true that -

the name of these Akrishtas is spelt with a short a
in the Harivamsa, 11,533, but an editor of Siyana’s
work is not to alter the occasional mistakes of that
learned commentator, and he certainly called these
poets Akrishtas.

Verses 21-30 of the same hymn are ascribed by
Professor Aufrecht to the Prisniyah. Here, again,
several MSS. support that reading; and in Shad-

gurusishya’s commentary, the correction of prisniyak
into prisnayah is made by a later hand. But Siyana -

clearly took prisnayah for a nominative plural of
Prisni, and in this case he certainly was right. The
Dictionary of Boehtlingk and Roth quotes the Mah4-
bhérata, vii. 8728, in support of the pecuhar reading
of prisniyah, but the published text gives prisnayah.

Professor Benfey, in his list of poets (Ind. Stud.
vol. iil. p: 223), gives prisniyoga as one word, not
prisniyogh, as stated in the Dictionary of Boehtlingk
and Roth, but this is evidently meant for two words,

viz. prisnayo 'gdh. However, whether prisniyak or
prisnayah be the real name of these poets, an editor
of Biyana is bound to give that reading of the
name which Siyana believed to be the nght one,

i. e. prisnayakh. .

Again, in the same hymn Professor Aufrecht
ascribes verses 31—40 to the Atris. He ev1dently
read tritiye ’trayah. But Siyana read tritiye
trayah, and ascribes verses 31-40 to the three com-
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panies together of the Rishis mentioned before. On
this point the MSS. admit of no doubt, for we read:
katurthasya ka dasarkasya f&krishtd mishd ityddi-
dviniméinas trayo gani drashtdrah. I do not say
that the other explanation is wrong; I only say
that, whether right or wrong, Siyana certainly read

_ trayah, not atrayah, and that an editor has no more
right to correct the text, supported by the best MSS,

in the first and second, than In the third of these
passages, all taken from one and the same hymn.
But though I insist so strongly on a strict
observance of the rules of diplomatic ecriticism
with regard to the text of the Rig-veda, nay, even
of Shyana, I insist equally strongly on the right

. of independent criticism, which ought to begin

where diplomatic criticism ends. Considering the
startling antiquity which we can claim for every
letter and accent of our MSS. so far as they are
authenticated by the PritisAkhya, to say nothing
of the passages of the hymns which are quoted
verbatim in thé Brihmanas, the Kalpa-stitras, the
Nirukta, the Brihaddevatd, and the Anukramanis,
I should deem it reckless to alter one single letter
or one single accent in an edition of the hymns
of the Rig-veda. As the text has been handed
down to us, so it should remain; and whatever
alterations and corrections we, the critical Mlekkhas
of the nineteenth century, have to propose, should
be kept distinct from that time-hallowed inherit-

ance. Unlikely as it may sound, it is true never-
e2 .
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theless that we, the scholars of the nineteenth
century, are able to point out mistakes in the
text of the Rig-veda which escaped the attention
of the most learned among the native scholars of
the sixth century B.c. No doubt, these scholars,
even if they had perceived such mistakes, would
hardly have ventured to correct the text of their
gacred writings. The authors of the Pritisikhya
had before their eyes a text ready made, of which
they registered every peculiarity, nay, in which
they would note and preserve every single irregu-
larity, even though it stood alone amidst hundreds
of analogous cases. With us the case is different.
Where we see a rule observed in g9 cases, we feel
strongly tempted and sometimes justified in altering
the 100th case in accordance with what we con-
sider to be a general rule. Yet even then I feel
convinced we ought not to do more than place

our conjectural readings below the textus receptus -

of the Veda,—a text so ancient and venerable that
no scholar of any historical tact or critical taste
would venture to foist into it a conjectural reading,
however plausible, nay, however undeniable.

There can be no clearer case of corruption in the
traditional text of the Rig-veda than if in i. 70, 4, the
Pada text reads: :

virdhin yém ptrvth kshapdh virtpth sthitih ka '

~ rétham rit4-pravitam.-
- All scholars who ‘have touched on this verse,
Professors Benfey, Bollensen, Roth, and others, have
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pointed out that instead of ka rdtham, the original
poet must have said karitham. The phrase sthatih
karitham, what stands and moves, occurs geveral
times. It is evidently an ancient phrase, and hence
we can account for the preservation in it of the
old termination of the nom. sing. of neuters in 71,
which here, as in the Greek pdp-Tup OF pap-TUS,
Mmasc., appears as ur or us, while in the ordinary
Sanskrit we find i only. This nom. sing. neut. n

us, explains also the common genitives and ablatives,

pitu, métuh, &e., which gtand for pitur-s, matur-s.
This phrase sthitih karftham occurs : .

i. 58, 5. sthatak kardtham bhayate patatrinah.

What stands and what moves is afraid of AgnL

i. 68, 1. sthituh kardtham akt@n vi Grnot.

He lighted up what stands and what moves during
every night.

i. 72, 6. pastin ka sthitrin kardtham ka pahi.

" Protect the cattle, and what stands and moves!

Here it has been proposed to read sthatih instead
of sthitrin, and I confess that this emendation is very
plausib]e. ‘One does not see how pas, cattle, could
be called immobilia or fixtures, unless the poet wished
to make a distinction between cattle that are kept
fastened in stables, and cattle that are allowed to roam
about freely in the homestead. This distinction is
alluded to, for instance, in the Satapatha—bré,hma'na,
xi. 8, 3, 2. saurya evaisha pasub sydd iti, tasmad
etasminn astamite pasavo badhyante ;. badhnanty

" ekin yathigoshtham, eka upasaméyanti.
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L 70, 2. girbhah ka sthitfm garbhak Fardthim,

(read sthitrfm, and see Bollensen, Orient und Occi-
dent, vol. ii. p. 462.)

He who is within all that stands and all that
moves.

The word kardtha, if it occurs by itself, means
flock, movable property : *
1ii. 31, 15. 4t 1t sdkhi-bhyak kardtham sém airat.
He brought together, for his friends, the focks.

viil ‘33, 8. puru-trd kardtham dadhe.
He bestowed flocks on many people.
X. 92, 13. prd nak plsh4 kardtham —avatu.
May Ptishan protect our flock ! :
Another idiomatic phrase in which sthatih occurs
is sthitth gdgatah, and here sthitdh is really a
_ genitive :
iv. 53, 6. gdgatah sthitih ubhdyasya yéh vasf.
He who is lord of both, of what is movable and
what is immovable.
Vvi. 50, 7. visvasya sthitdh gigatah génitﬁh.
They who created all that stands and moves,
VIL 60, 2. visvasya sthith gégatah ka gopih.
The guardians of all that stands and moves. Cf.
X. 63, 8. '
1. 159, 3. sthitdh %a satydm gdgatah ka dhérmani
putrisya pitha’ padim 4dvayAvinah.

Truly while you uphold all that stands and moves, |

you protect the home of the guileless son. - Cf. i,
35 5.
But although I have no doubt that in i 7o, 4,
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| the original poet said sthatih kargtham, I should be

loath to suppress the evidence of the mistake and
alter the Pada text from ka rdtham to kardtham.
The very mistake is instructive, as showing us the
kind of misapprehension to which the collectors of
the Vedic text were liable, and ‘enabling us to judge
how far the limits of conjectural criticism may safely
be extended.

A still more extraordinary ‘case of misunder-
standing on the part of the original compilers of
the Vedic texts, and likewise of the authors of the
Pritisdkhyas, the Niruktas, and other Vedic trea-
tises, has been pointed out by Professor Kuhn. In
an article of his, ¢ Zur iltesten Geschichte der Indo-
germanischen Vélker’ (Indische Studien, vol. 1. P- 351),
he made the following observation : ‘The Lithuanian
laukas, Lett. lauks, Pruss. laukas, all meaning field,
agree exactly with the Sk. lokas, world, Lat. locus,
Low Germ. (in East-Frisia and Oldenburg) louch,
loch, village. All these words are to be traced
back to the Sk. wru, Gr. epls, broad, wide. The
initial u is lost, as in Goth. rdms, O. H.G. rdmi,
rdman (Low Germ. réme, an open uncultivated field
in a forest), and the r changed into I. In support
of this derivation it should be observed that in
the Veda loka is frequently preceded by the par-
ticle u, which probably was only separated from
it ‘by the Diaskeuaste, and that the meaning is

‘that of open space.” Although this derivation has

met with little favour, I confess that I look upon
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this remark, excepting only the Latin locus, 1. e.
stlocus, as one of the most ingenious of this emi-
nent scholar. The fact is.that this particle u
before loka is one of the most puzzling occur-
rences in the Veda. Professor Bollensen says that
loka never occurs without a preceding u in the
first eight Mandalas, and this is perfectly true
with the exception of one passage which he has
overlooked, viii. 100, 12. dyath dehi lokdm vdgriya
vi-skdbhe, Dyu! give room for the lightning to
step forth! Professor Bollensen (L. c. p. 603) reads
vritriya instead of vigriya, without authority. He

is right in objecting to dyaus as a vocative, but . “

dyaih may be a genitive belonging to vdgriya, in
which case we should translate, Make room for the
lightning of Dyu to step forth!

But what is even more important, is the fact
that the occurrence -of this unaccented u at the
beginning of a pida is against the very rules, or,
at least, runs counter to the very observations

which the authors of the Pritisdkhya ‘have made
on the inadmissibility of an unaccented word- in

such a place, so that they had to insert a special
provision exempting the unaccented u from this

general observation: ‘anudittam tu p&aﬁdau na-.
uvargam vidyate padam,’ ‘no unaccented word is .

found at the beginning of a pida except-u v
Although I have frequently insisted on the fact
that such statements of the Pratisaikhya are not
to be considered as rules, but simply as more or
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less general statistical accumulations of facts actually
occurring in the Veda, I bave also pointed out that
we are at liberty to found on these collected facts
inductive observations which may assumethe cha-
racter of real rules. Thus, in our case, we can well
understand why there should be mnone, or, at least,
very few instances, where an unaccented word begins
a pada. We should not begin a-verse with an
enclitic particle in any other language either; and
as in Sanskrit a verb at the beginning of a pida

" receives 1pso facto the accent, and as the same

applies to vocatives, no chance is left for an un-
accented word in that place except it be a particle.

But the one particle that offends against this genera} -
observation is u, and the very word before which

this u causes this metrical offence is loka. Can
' 'any argument be more tempting in favour of ad-

mitting+ an old form uloka instead of u loka?
Lok4m is preceded by u in i.93,6; il. 30, 6; (asmin
bhay4-sthe krinutam u lokdm, make room for us,
grant an escape to us, in this danger!) iv.17,17; Vi
23,°3; 7 (with uram); 47, 8 (urdm nah lokdm, or

_ ulokdm ?); 73, 2; Vil. 20, 2; 33, 5 (with urdm); 60,9

(with urdm); 84, 2 (with urdm); 99, 4 (with urtm) ;
ix. g2, §; X.13, 2; 16, 4 (sukritim u lokdm); 30, 7;
104, 10; 180, 3 (with urtm). Loké is preceded by u
in iil 29, 8; v. 1, 6 ; loka-krft, ix. 86, 21; X.133, 1. . In
all remaining passages u lokd is found at the be-
ginning of a pida: lokdh, iii. 37, 11; lokdm, iil. 2, 9
(u lokém u dvé (iti) dpa ghmim tyatuh); v. 4 11;
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loka-kritntm, viii. 15, 4; ix. 2, 8. The only pas-
sages in which loka occurs without being preceded
by u, are lokdm, vi. 47, 8 (see above); viil 100, 12;
X. 14, 9; 85, 20 (amritasya); lok#h, ix. 113, 9; lokén,
X. 9o, 14 ; loké, ix. 113, 72; x. 85, 24.

Considering all this, I feel as convinced as it is
possible to be in such matters, that in all the
~ passages where u lokd occurs and where it means
space, carriére ouverte, freedom, we ought to read
urokd ; but in spite of this I could never bring
myself to insert this word, of which neither the
authors of the Brihmanas nor the writers of the
Prétisdkhyas or even later grammarians had any
idea, into the text. On the contrary, I should
here, too, consider it most useful to leave the tra-
ditional reading, and to add the corrections in the
margin, in order that, if these conjectural emenda-
tions are in time considered as beyond the reach

of doubt, they may be used as evidence in support -

of conjectures which, without such evidence, might
seem intolerable in the eyes of timid critics.
There remains one difficulty about this hypothe-
tical word wulokd, which it is but fair to mention.
If it is derived from uru, or, as Professor Bollensen
suggests, from urvak or urvak, the change of va

into o would require further support. Neither

maghon for maghavan, nor durona for dura-vana
are strictly analogous cases, because in each we

have an a preceding the va or u. Strictly speak-

ing, uroka presupposes uravaka, as sléka presupposes
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stavaka, or 6ka, house, avaka (from av, not from
uk). That, on the other hand, the u of uru is liable
to disappear, is shown by passages such as 1.138,3;
vii. 39,3, Where the metre requires uru to be treated
as one syllable; and possibly by ix. ¢6, 15, if the
original reading was urur iva instead of urviva.
"The most powerful instrument that has hitherto
been applied to the emendation -of Vedic texts, is
the metre. Metre means measure, and uniform
measure, and hence its importance for critical pur-
poses, as second only to that of grammar. If our
knowledge of the metrical system of the Vedic
poets Tests on a sound basis, any deviations from

. the general rule are rightly objected to; and if by

a slight alteration they can be removed, and the
metre be restored, we naturally feel inclined to
adopt such emendations. Two safeguards, how-
ever, are needed in this kind of conjectural criticism.
We ought to be quite certain that the anomaly is
impossible, and we ought to be able to explain to a
certain extent how the deviation from the original
correct text could have occurred. As this subject
has of late years received considerable attention,
and as emendations of the Vedic texts, supported
by metrical arguments, have been carried on on a
very large scale, it becomes absolutely necessary to
re-examine the grounds on which these emendations
are supposed to rest. There are, in fact, but few
hymns in which some verses or some words have
not been challenged for metrical reasons, and I feel
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bound, therefore, at the very beginning of my
tra.ne?lation of the Rig-veda, to express my own
opinion on this subject, and to give my reasons
why in so many cases I allow metrical anomalies
T,o remain which by some of the most learned and
ingenious among Vedic scholars would be pro-
nounced intolerable. ' "
Even if the theory of the ancient metres had not
been so carefully worked out by the authors of the
Pritisikhyas and the Anukramanis, an independent
study of the Veda would have enabled us to dis-
cover the general rules by which the Vedic poets
were guided in the composition of their works. Nor
would it have been difficult to show how constantly
these general principles are violated by the intro-
duction of phonetic Changes which in the later
Sanskrit are called the euphonic changes of Sandhi,
and according to which final vowels must be joined
with initial vowels, and final consonants adapted
to initial consonants, until at last each sentence be-
cou:fes a continuous chain of closely linked syllables.
It is-far easier, as I remarked before, to discovef
the original and natural rhythm of the Vedic hymns
by reading them in the Pada than in the ‘Sanhiti
text, and after some practice our ear becomes suffi-
ciently schooled to tell us at once how each line
ought to be pronounced. We find, on the one hand,
tl.lat the rulesv of Sandhi, instead of being generally
ljlnéjng, were treated by the Vedic poets as poetical
licences only; and, on the other, that a greater
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" freedom of pronunciation was allowed even in the

body of words than would be tolerated in the later
Sanskrit. If a syllable was wanted to complete the
metre, a semivowel might be pronounced as a vowel,
many a long vowel might be protracted so as to
coy.nt for two syllables, and short vowels might be
inserted between certain consonants, of which no
trace exists in the ordinary Sanskrit. If, on the
contrary, there were too many syllables, then the
rules of Sandhi were observed, or two short syllables
contracted by rapid pronunciation iuto one; nay,
in a few cases, a final m or s, it .seems, might be
omitted. Tt would be a mistake to suppose that
the authors of the Pritisikhyas were not aware of
this freedom allowed or required in the pronunciation
of the Vedic hymns. Though they abstained from
introducing into the text changes of pronunciation
which even we ourselves would never tolerate, if
inserted in the texts of Homer and Plautus, in the
Pali verses of Buddha, or éven_ in modern English
poetry, the authors of the Pritisikhya were clearly
aware that in many places one syllable had to be
pronounced as two, or two as one. They were
clearly aware that certain vowels, generally con-
sidered as long, had to be pronounced as short, but
they did not change the text. They were clearly
aware that in order to satisfy the demands of the
metre, certain changes of pronunciation were indis-
pensable. They knew i, but they did not change
the text. And this shows that the text, as they
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describe it, enjoyed even in their time a high
authority, that they did not make it, but that,
such as it is, with all its incongruities, it had been
made before their time. In many cases, no doubt,
certain syllables in the hymns of the Veda had been
actually lengthened or shortened in the Sanhitd text
in accordance with the metre in which they are
composed. But this was done by the poets them-
selves, or, at all 'events, it was not done by the
authors of the Pratisikhya. They simply register

such changes, but they do not enjoin them, and in
this we, too, should follow their example. It is, -

therefore, a point of some importance in the critical
restoration and proper pronunciation of Vedic texts,
that in the rules which we have to follow in order
to satisfy the demands of the metre, we should
carefully distinguish between what is sanctioned by
ancient authority, and what is the result of our own
observations. This I shall now proceed to do.

First, then, the authors of the Pritisikhya distinctly
admit that, in order to uphold the rules they have
themselves laid down, certain syllables are to be
pronounced as two syllables. We read in Sttra 527:
‘In a deficient pidda the right number is to be
provided for by protraction of semivowels (which

were originally vowels), and of contracted vowels -

(which were originally two independent vowels).
It is only by this process that the short syllable
which has been lengthened in the Sanhiti, viz. the
gixth, or the eighth, or the tenth, can be shown
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" to ha,vé occupied and to occupy that place where

alone, according to a former rule, a short syllable is
liable to be lengthened. Thus we read:

i 161, 11. tdvatsvasmd akrinotand trinam.-
This would seem fo be a verse of eleven syllables,
inewhich the ninth syllable na has been lengthened.
This, however, is against the system of the Préti-
sikhya. But if we protract the semivowel v in
udvatsv, and change it back into u, which it was
originally, then we gain one syllable, the whole
verse has twelve syllables, na occupies the tenth
place, and it now belongs to that class of cases
which is included in a former Sitra, 523.

The same applies to x. 103, 13, where we read :

ww

pretd gayatd narah.

This is a verse of seven syllables, in which the fifth
syllable is lengthened, without any authority. Let
us protract pretd by bringing it back to its original
component elements pra it4, and we get a verse of
eight syllables, the sixth syllable now falls under
the general observation, and is lengthened in the
Sanhitd accordingly.

The same rules are repeated in a later portion
of the Pritisikhya. Here rules had been given as
to the number of syllables of which certain metres
consist, and it is added (Sttras 972, 973) that where
that number is deficient, it should be completed
by protracting contracted vowels, and by sepa-
rating consonantal groups in which semivowels
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(originally vowels) occur, by means of their cor-
responding vowel.

The rules in both places are given in almost
identically the same words, and the only difference
between the two passages is this, that, according
to the former, semivowels are simply changed ba&ck
into their vowels, while, according to the latter, the
semivowel remains, but is separated from the pre-
ceding consonant by its corresponding vowel.

These rules therefore show clearly that the authors

of the Pratisikhva, though they would have shrunk

from altering one single letter of the autl_lorised
Sanhité, recognized the fact that where two vowels

had been contracted into one, they might yet be pro-- -

nounced as two; and where a vowel before another
vowel had been changed into a semivowel, it might
either be pronounced as a vowel, or as a semivowel

preceded by its corresponding vowel. More than these . .

two modifications, however, the Pratisikhya does not
allow, or, at least, does not distinctly sanction. The
commentator indeed tries to show that by the word-
ing of the Sttras in both places, a third modification

is sanctioned, viz. the vocalisation, in the body of a

word, of semivowels which do not owe their origin

to an original vowel. But in both places this in- | B
terpretation is purely artificial. Some such rule
- ought to have been given, but it was not given by

the authors of the Pratistkhya. It ought to have
been given, for it is only by observing such a rule

- -~
3

that in i. 61, 12, gor na parva vi radd tiraskd, we get . -
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a verse of eleven syllables, and thus secure for di
in radi the eighth place, where alone the short
a could be lengthened. Yet we look in vain for a
rule sanctioning the change of semivowels into
vowels, except where the semivowels can rightly
be..called kshaipra-varna (Sitra g74), i. e. semivowels
that were originally vowels. The independent (svA-
bhivika) semivowels, as e. g. the v in parva, are
not included ; and to suppose that in Sitra 527
these semivowels were indicated by varna is impos-

. sible, particularly if we compare the similar wording

of Sttra g73 *,

We look in vain, too, in the Pritisakhya for another
rule according to which long vowels, even if they do A
not owe their origin to the coalescence of two vowels,
are liable to be protracted. However, this rule, too,
though never distinctly sanctioned, is observed in
the Pritisikhya, for unless its author observed it, he
could not have obtained in the verses quoted by
the PritisAkhya the number of syllables which he
ascribes to them. According to Stitra 937, the verse,
Rv. x. 134, 1, is. a Mahdpankti, and consists of six

* Tt will be seen from my edition of the Pritisikhya, par-
ticularly from the extracts from Uvata, given after Siitra 973,
that the idea of making two syllables out of gok, never entered
Uvata’s mind. M. Regnier was right, Professor Kuhn (Beitrige,
vol. iv. p. 187) was wrong. Uvata, no doubt, wishes to show that
original (svibhdvika) semivowels are liable to vyQha, or at least
to vyavdya; but though this is true in fact, Uvata does not suc-

ceed in his attempt to prove that the rules of the Pritisikhya
sanction it.

VOL. I. f
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pidas, of eight syllables each. In order to obtain
that number, we must read:
samrigam Farshanindm.

We may therefore say that, without allowing any
actual change in the received text of the Sanhitd,
the Pratisikhya distinctly allows a lengthened pro-
nunciation of certain syllables, which in the Pada
text form two syllables; and we may add that, by
implication, it allows the same even in cases where
the Pada text also gives but one instead of two
syllables. Having this authority in our favour, 1
do not think that we use too much liberty if we
extend this modified pronunciation, recognized in so
many gases by the ancient scholars of India them-
selves, to other cases where it seems to us required
as well, in order to satisfy the metrical rules of the
Veda.

Secondly, I believe it can be proved that, if not
the authors of the Pritisikhya, those at least who
constituted the Vedic text which was current in the
ancient schools and which we now have before us,
were fully aware that certain long vowels and diph-
thongs could be used as short. The authors of the
PritisAkhya remark that certain changes which can
take place before a short syllable only, take place
likewise before the word mno, although the vowel of

this ‘no’ is by them supposed to be long After:

having stated in Stra 523 that the eighth syllable
of hendecasyllabics and dodecasyllabics, if short, is
lengthened, provided a short syllable follows, they
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remark that for this purpose nak or no is treated
as a short syllable

X. 59, 4. dyu-bhi? hitah garimi su nah astu, (Sanh.
sl no astu.)

Again, in stating that the tenth syllable of hendeca-
syllabics and dodecasyllabics, if short, is lengthened,
provided a short syllable follows, the same exception
is understood to be made in favour of nak or no,
as a short syllable

_v11. 48, 4. nu devAsah varivah kartana nakh, (Sanh.
kartand no, bhita na, &c.)

‘With regard to e being shortened before a short
a, where, according to rule, the a should be elided,
we actually find that the Sanhitd gives a jnstead
of e in Rv. viil. 72, 5. Véti stétave ambyim, Sanh.

véti stétava ambyim. (Pritis. 177, 5.)

I do not ascribe very much weight to the authority
which we may derive from these observations with
regard to our own treatment of the diphthongs e
and o as either long or short in the Veda, yet in
answer to those who are incredulous as to the
fact that the vowels e and o could ever be short
in Sanskrit,” an appeal to the authority of those
who constituted our text, and in constituting it
clearly treated o as a short vowel, may not be
without weight. We may also appeal to the fact
that in PAli and Prikrit every final o and e can
be treated as either long or short*. Starting from

* See Lassen, Inst. Linguee Pracrltlcae, PP- 145, 147, 151; Cowell,
Vararuki, Introduction, p. xvii.

foa
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this we may certainly extend this observation, as
it has been extended by Professor Kuhn, but we
must not extend it too far. It is quite clear that
in the same verse e and. o can be used both as long
and short. I give the Sanhit4 text:

i. 84,17. ka Ishate tugyate ko bibhiya .
ko mamsate santam indram ko anti,
kas tokdya ka ibhdyota riye
adhi bravat tanve ko ganiya.

But although there can be no doubt that e and
0, when final, or at the end of the first member of
a compound, may be treated in the Veda as anceps,
there is no evidence, I believe, to show that the
same Mcence applies to a medial or initial e or o.
In iv. 45, 5, we must scan

@

usrih garante pratl vastoh asvind,
ending the verse with an epitritus tertius instead of
the usual dijambus *.

* See Professor Weber’s pertinent remarks in Kuhn’s Beitriige,
vol. iii. p. 304. I do not think that in the verses adduced by
Professor Kuhn, in which final o is considered by him as an iambus
or trochee, this scanning is inevitable. Thus we may scan the
Sanhitd text :

i. 88, 2. rukmo na Kitrahk svadhitivan.

i. 141, 8. ratho na yitah sikvabhik krito.

i. 174, 3. simho na dame apamsi vastoh.

vi. 24, 3. aksho na kakryoh sfira brihan.

X. 3, I. Ino rigann aratih samiddho,

This leaves but one of Professor Kuhn’s examples (Beitrige,

vol. iv. p. 192) unexplained: i. 191, 1. kankato na kankato, where
iva for na would remove the difficulty,
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Thirdly, the fact that the initial short a,"if fol-
lowing upon a word ending in o or e, is frequently
not to be elided, is clearly recognized by the authors
of the Pritisdkhya (see p. xxxv). Nay, that they
wished it to be pronounced even in passages where,
in_accordance with the requirements of the Prati-
sikhya, it had to disappear in the Sanhits text, we
may conclude from Sttra ¢78. It is there stated
that no pida should ever begin with a word that
has no accent. The exceptions to this rule are few,
and they are discussed in Sttras ¢78-¢87. But if
the initial a were not pronounced in i. 1, g, 844 nak
pitd-iva stinive dgne su-upiyandh bhava, the second
pida would begin with ’gne, a word which, afjer the
elision of the initial a, would be a word without an
accent. '

Fourthly, the fact that other long vowels, besides
e and o, may under certain circumstances be used as
short in the Veda, is not merely a modern theory, but
rests on no less an authority than Pinini.

Pénini says, vi. 1, 127, that i, u, 71 (see Rv. Bh. iv.
1, 12) at the end of a pada (but not in a compound *)

* There are certain compounds in which, according to Professor
Kuhn, two vowels have been contracted into one short vowel.
This is certainly the opinion of Hindu grammarians, also of the
compiler of the Pada text. But most of them would admit of
another explanation. Thus dhénvarrasak, which is divided into
dbanva-arnasah, may be dhanu-arnasah (Rv. v. 45, 2). Dhénarkam,
divided into dhéna-arkam, may have been dhéna-rikam (Rv. x.
46, 5). Satirkasam (Rv..vii. 100, 3) may be taken as saté-
rikasam instead of sati-arkasam.
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may remain unchanged, if a different vowel follows,
and that, if long, they may be shortened. He
ascribes this rule, or, more correctly, the first por-
tion of it only, to Sikalya, Pratisikhya 155 seq.*
Thus kakri atra may become kakri atra or kakry
atra. Madhfi atra may become madhii atra or
- madhv atra. In vi 1, 128, Pinini adds tha,taa.,
i, u, 7i may remain unchanged before =i, and, if
long, may be shortened, and this again according
to the teaching of Sikalya, ie. Pritisikhya 136.
Hence brahm4 rishi% becomes brahmi rishih or

brahmarshik ; kumért risyakh becomes kumdrl risyah .

or kumAry risyah. This rule enables us to explain
a number of passages in which the Sanhitd text
either changes the final long vowel into a semi-
vowel, or leaves it unchanged, when the vowel
is a pragrihya vowel. To the first class belong
such passages as i. 163, 12; iv. 38, 1o. vigl 4rvd,
Sanh. vigydrva'; vi. 7, 3. vigl agne, Sanh. vigydgne;
vi. 20, 13. pakth{ arkafh, Sanh. pakthyirkafh ; iv. 22, 4.
sushm{ 4 g6k, Sanh. sushmy4 g6éh. In these pas-
sages § is the termination of a nom. masc. of a
stem ending in in. Secondly, iv. 24, 8. pétnd dkkha,
Sanh. pitnyskkha ; iv. 34, 1. devl dhnim, Sanh. devy-.
sdhndm; v. 75, 4. viniki £-hitd, Sanh. vénikyfhitd ;
- vi. 61, 4. avitrf avatu, Sanh. avitrydvatu. In these

** In the Pritisikhya the rule which allows vowel before vowel
to remain unchanged, is restricted to special passages, and in some
of them the two vowels are savarna; cf. Sltra 163.
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passages the i is the termination of feminines. In
X. 15, 4, 0tf arvdk, Sanh. atyarvik, the final § of
the instrumental ati ought not to have been changed
into a semivowel, for, though not followed by {ti,
it is to be treated as pragrihya; (Pritis. 163, 5.)
It.is, however, mentioned as an exception in Sttra
17.4, 9. The same applies to ii. 3, 4. védi fti asyém,
Sanh. védyasyfm. The pragrihya 1 ought not to
have been changed into a semivowel, but the fact
that it had been changed irregularly, was again duly
registered in Sitra 174, 5. These two pragrihya

" { therefore, which have really to be pronounced

short, were irregularly changed in the Sanhitd into
the semivowel ; and as.this semivowel, like all semi-
vowels, may take vyaviya, the same object was
attained as if it had been written by a short vowel.
With regard to pragrihya 4, no such indication is
given by the Sanhitd text; but in such passages
as 1. 46, 13. sambhtt fti sam-bhdt 4 gatam, Sanh.
sambhtt 4 gatam; V.43, 4. bahd fti ddrim, Sanh.
bahfl 4drim, the pragrihya @ of the dual can be
used as short, like the @ of madhl atra, given as
an example by the commentators of Panini.

To Professor Kuhn, I believe, belongs the merit
of having extended this rule to final 4. That the
4 of the dual may become short, was mentioned
in the Prﬁtisﬁkhya; Sttra 309, though in none of

_the passages there mentioned is there any metrical

necessity for this shortening (see p. xli). This being
the case, it is impossible to deny that where this 4
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is followed by a vowel, and where Sandhi between
the two vowels is impossible, the final 4 may be
treated as short. Whether it must be so treated,
depends on the view which we take of the Vedic
metres, and will have to be discussed hereafter,
I agree with Professor Kuhn when he scans :

vi. 63, 1. kva tyd valgll puru-hiitd adya, (Sangh
puruhdtddya); and not kva tyd valgh purubdtidya,
although we might quote other verses as ending
with an epitritus’ primus.

iv. 3, 13. mi vesasya pra-minatah mi 4peh, (Sanh*
mépel,) although the dispondeus is possible.

i. 77, 1. kathd disema agnaye ki asmai, (Sanh.
kismai.)

Vi. 24, 5. aryah vasasya pari-oth asti.

Even in a compound like tv4-tta, I should sh;)rten' -

the first vowel, e. g.

X. 148, 1. tmani tani sénﬁyﬁ.mi tvA-0tah,
although the passage is not mentioned by the Prati-
sakhya among those where a short final vowel in the

eighth place is not lengthened when a short syllable
follows *, :’

.But when we come to the second pida of a

Géyatri, and find there a long 4, and that long -

& not followed by a vowel, I cannot agree with

Professor Kuhn, that the long 4, even under such

‘ " -
* 1 see that Professor Kubn, vol. iv. p. 186, has anticipated this
observation in eshfau, to be read A-ishteu.

»
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* circumstances, ought to be shortened. We may

scan :
v. 5, 7. vhtasya patman UitA daivyd hotAd manu-
sh%ih:
The same choriambic ending occurs even in the

- lagt pAda of a Géyatri, and is perfectly free from

oi)jection at the end of the other pidas.

So, again, we may admit the shortening of au
to o in sino avye and sino avyaye, as quoted in
the Pritisikhya, 174 and 177, but this would not
justify the shortening of au to av in Anushfubh
verses, such as

v. 86, 5. martdya deviu adabhi,

amsh-iva deviu arvate,

. while, with regard to the Trishtubh and Gagati

verses, our views on these metres must naturally
depend on the difficulties we meet with in .carry-
ing them out. On this more by and by.

There is no reason for shortening 4 in
* v. 5, 10. devAnim guhyid nimAni.

It is the second pida of a Gayatri here; and we
shall see that, even in the third pida, four long
gyllables occur again and again.

For the same reason I cannot follow Dr. Kuhn
in a number of other passages where, for the sake ‘
of the metre, he proposes to change a long 4 into
a short one. Such passages are in the Pada text:

vi. 46, 11. didyavak tigma-mirdhinak, not mibr-
dhinah.
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i. 15, 6. ritund yagiiam Asithe, not dsithe.
" V. 66, 2. samyak asuryam &site, not Asite.
v. 67, 1. varshishtham kshatram Asithe, not dsithe.
See Beitriige, vol. iil. p. 122.
i. 46, 6. tAm asme rAsithim isham, not résé,tha.m
isham. *
iv. 32, 23. babhri ya?\.méshﬁ sobhete, not sobhete.
" iv. 43, 3. uta priyam madhune yufigithim ratham,
not yufigithAm ratham.

V. 74, 3. kam akkha yufigithe ratham, not yuigithe
ratham.

iv. 55 1. dyAvAbhiimi (iti) adite trisithAm nak, not
trisithim nah.

V. 41, L. 'rltasya. vA sadasi trisithim nah, not tri-
sithAm nah.

I must enter the same protest against shortening
other long vowels in the following verses which

Professor Kuhn proposes to make metrically correct
by this remedy :

i. 42, 6. hiranyavisimat-tama, not visimat-tama.

Here the short syllable of ganasri-bhik in v. 6o, 8, -

cannot be quoted as a precedent, for the i in ganasri,
walking in companies, was never long, and could

therefore not be shortened. . Still less can we quote

Anﬁri-bhyah ag an instance of a long i being short-
enfed, for néri-bhyak is derived from narik, not from
piri, and occurs with a short i even when the metre

requires a long syllable; i. 43, 6. nri-bhyas niri- -
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bhyah gave. The fact is, that in the Rig-veda the
forms nArishu and néri-bhyak never occur, but always
narishu, niri-bhyak; while from visi we never find any
forms with short i, but always vésishu, vési-bhik.

Nor is there any justiﬁcation for change in i 25, 16.
gavah na, gavyltik anu, the second pé,da, of a Gﬁ,yatri
Nor in v. 56, 3. rikshah na vah marutah simi-vin
amah. In most of the passages mentioned by Profes-
sor Kuhn on p. 122, this pecu]iariﬂy may be observed,
that the eighth syllable is short, or, at all events,
may be short, when the ninth is long:

vi. 44, 21. vrishne te induh vrlshabha, plpﬁ,ya,
173, L. syona,—SLh atithih na pnnﬁnah.

vil. 13, 1. bhare havik na bz—xrh‘ish‘ilpﬁ'nanik.

. 28, 7. enak krinvantam astira, bhiinanti.

Before, however, we can settle the question
whether in these and other places certain vowels
should be pronounced as. either long or short, we
must settle the more general question, what authority
we have for requiring a long or a short syllable in
certain places of the Vedic metres. Now it has
generally begn supposed that the Pritisikhya
teaches that there must be a long syllable in
the eighth or tenth place of Traishtubha and G4-
gata, and in the sixth place of Anushtubha padas.
This is not the case. The Pritisikhya, no doubt,
says, that a short final vowel, but not any short
syllable, occupying the eighth or tenth place in

- & Traishtubha and GAgata pida, or the sixth



xell ' PREFACE.

place in a Géyatra pida, is lengthened, but it
never says that it must be lengthened; on the
contrary, it gives itself a number of cases where
it is not so lengthened. But, what is even more
important, the Pritisikhya distinctly adds a proviso
which shows that the ancient critics of the Veda
did not consider the trochee as the only possibﬁa
foot for the sixth and seventh syllables of Giyatra,
or for the eighth and ninth, or tenth and eleventh
syllables of Traishtubha and GAgata pidas. They
distinctly admit that the seventh and the ninth
and the eleventh syllables in such pidas may be
long, and that in that case the preceding short
vowel is not lengthened. We thus get the iambus
in the very place which is generally occupied by the
trochee. According to the Pritisikhya, the generai
scheme for the Géyatra would be, not only

6 7
+ 4+ ++ | +-0v 4+,
but also
6 7

T I v
and for the Traishtubha and Gigata, not only
++++|+++i]3++’(+),
but also 8 o
+F++ | +++0 |-+ + (+)
And again, for the same pidas, not only

0 11

++++ |+ +++]+=-0(4)
but also o1 -
A+ o= (F)
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| Before appealing, however, to the Pritisikhya for
the establishment of such a rule as that the sixth syl-

‘lable of Anushfubha and the eighth or tenth syllable

of Traishtubha and Gigata pidas must be lengthened,
provided a short syllable follows, it is indispensable
that we should have a clear appreciation of the real
character of the Pratisskhya. If we carefully follow
the thread which runs through these books, we shall
soon perceive that, even with the proviso that a
short syllable follows, the Pritisdkhya never teaches
that certain final vowels must be lengthened. The
object of the Pratisikhya is, as I pointed out on
a former occasion, to register all the facts which
possess a phonetic interest. In doing this, all
kinds of plans are adopted in order to bring as
large a number of cases as possible under general
categories. These categories are purely technical
and external, and they never assume, with the
authors of the Pratisikhya, the character of general

rules. Let us now, after these preliminary remarks,

return to the Sltras 523 to 535, which we discussed
before. The Pritisikhya simply says that certain
syllables which, are short in the Pada, if occupying
a certain place in a verse, are lengthened in the
Sanhit4, provided a short syllable follows. This
looks, no doubt, like a general rule which should
be carried out under all circumstances. But this
idea never entered the minds of the authors of the
Pritisskhya. They only give this rule as the most
convenient way of registering the lengthening of
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certain syllables which have actually been lengthened
in the text of the Sanhit4, while they remain short
in the Pada; and after having done this, they pro-
ceed to give a number of verses where the same
rule might be supposed to apply, but where in the
text of the Sanhit4 the short syllable has not been
lengthened. After having given a long siring of
words which are short in the Pada and long in
the Sanhiti, and where no intelligible reason of
their lengthening can be given, at least not by the
authors of the Pritisikhya, the Pritisikhya adds in
_ Stitra 523,  The final vowel of the eighth syllable
is lengthened in padas of eleven and twelve syl-
lables, provided a syllable follows which is short in

the Sanhit4.” As instances the commentator gives
(Sanhitd text):

i 32, 4 tAdftnd sitrom ni kila vivitse.

i. 94, 1. 4gne sakhyé mi rishima 'v:'a,yg,m téva.
Then' follows another rule (Sttra 525) that ¢The
final vowel of the tenth syllable in péidas of eleven:
and twelve syllables is lengthened, provided a syl-

lable follows which is short in the Sanhitd’ As
instances the commentator gives: '

iil. 54, 22. b3 visvA sumind didibi nak.

ii. 34, . &va rudrd siso bantana vidhak.

'Lastly, a rule is given (Stra 526) that < The final
vowel of the sixth syllable is lengthened in a pida
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of eight syllables, provided a syllable follows which
is short:’

i 5 10 Tsino yavaya vadbém.

If the seventh syllable is long no change takes
place:
*ix. 67, 30. & p;w?isv:'; deva soma. |

While we ourselves should look upon these rules
as founded in the nature of the metre, which, no
doubt, to a certain extent they are, the authors
of the Pritisikhya use them simply as convenient
nets for catching as many cases a8 possible of _
lengthened syllables actually occurring in the text
of the Sanhitd. For this purpose, and in order
to avoid giving a number of special rules, they
add in this place an observation, very importa.nt
to us as throwing light on the real pronuncia-
tion of the Vedic hymns at the time when our
Sanhith text was finally settled, but Wi@h them
again a mere expedient for enlarging the preced%ng
rules, and thus catching more cases of lengthening
at one haul. They say in Sdtra 527, that in order
to get the right number of syllables in such verses,
we must pronounce sometimes one syllable as two.
Thus only can the lengthened syllable be got into
one of the places required by the preceding Sttra,
viz. the sixth, the eighth, or the tenth place, and
thus only can a large number of lengthened syllables
be comprehended under the same general rule 'of
the Pratisikhya. In all this we ourselves can easily
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recognize a principle which guided the compilers of
‘the Sanhitd text, or the very authors of the hymns,
in lengthening syllables which in the Pada text
are short, and which were lLiable to be lengthened
because they occupied certain places on which the

stress of the metre would naturally fall. We also see

quite clearly that these compilers, or those whose
pronunciation they tried to perpetuate, must have
pronounced certain syllables as two syllables, and
we naturally consider that we have a right to try
the same expedient in other cases where to us,

though not to them, the metre scems deficient, and

where it could be rendered perfect by pronouncing
one syllable as two. Such thoughts, however, never
entered the minds of the authors of the Pritisskhyas,
who are satisfied with explaining what is, according
to the authority of the Sanhitd, and who never
attempt to say what ought to be, even against the
authority of the Sanhitd. While in some cases they
have ears to heag and to appreciate the natural flow
of . the poetical language of the Rishis, they seem
at other times as deaf as the adder to the voice of
the charmer.

A general rule, therefore, in our sense of the word,
that the eighth syllable in hendecasyllabics and do-
decasyllabics, the tenth syllable in hendecasyllabics

and dodecasyllabics. and the sixth syllable in octo-

syllabics should be lengthened, rests in no sense on
the authority of ancient grammarians. Even as a
imere observation, they restrict it by the condition

) o xcvil
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¢t be short, in order to
f the preceding syllabl'e,
tions; and |
where,

that the next syllabl? mu
ovoke the lengthening ©
Itiereby canctioning, of course, many excf:.ep o
a
they then proceed to quote 3 number O cins .
in spite of all, the short gyllable rema
in ,

] t wrong,
T, some of these quotations they are no doub g

As to the eighth syllable })eingh
deéasyllabics and dodecasyllabics, the

verses as, ‘ .
vi. 66, 4. antar (t1) santah avadyafn }%m;;m‘};yah
Thus we 5ee that in vi. 44 9 va\ir:s1 };n Al

krnuhl sakibhih, hi remaixzs—sh_ort ; w ile N ) e

T i hnyant krinuhi parakah, it is lengt e.n ;

gzhl g’:;’g the only difference being that in the
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As to the tenth syllable being short in a hendeca-

syllabic, they quote

« - e L. « v -
1. 20, 1. vayam te vayak indra viddhi su nak,

As to the sixth syllable being short in an octo-

syllabic, they quote

viii. 23, 26. mahak visvin abh] sitah. "

A large number of similar exceptions are collected
from 528, 3 t0 534, 94, and this does not include a,ny :
cases ‘where the ninth, the elefrenth, or the seventh
syllable is long, instead of being short, while it
does include cases where the eighth syllable is -
long, though the ninth is not short, or, at least, is’
not short according to the views of the collectors of °

these passages See Sttra 522, 6.

Besides the cases mentioned by the Pré,tisékhya
itself, where a short syllable, thou

gh occupying a
place which

would seem to require lengthening,
remains short, there are many others which the
Pritisskhya does not mention, because, from its
point’ of view, there was no necessity. for doing so.
The PritisAkhya has been blamed * for o

such cases as i 93, 6. urum yagiidya kakrathiir. u

mitting

lokam; or i. g6 1. deva agnim dhirayan drivinodim. -

But though occupying the eighth place, and though

followed by a short syllable, these syllables cbulc_l

* ‘Dazu kommnt, dass der uns vorliegende Sanhititext vielfiltig
gar nicht mit Saunska’s ellgemeineri Regel tbereinstimmt, in dem
die Verlingerung kurser Silben nicht unter den Bedingungen ein-
getreten ist, die er vorschreibt.’

Kuhn, Beitrige, vol. iii. p. 459.

£
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never fall under the general observatlol'n of ) ;::Z
Pritisakhya, because that general observatll(;‘nblr;s '
to final vowels only, but n‘ot to short sy .a s i
general. Similar cases are 1. 107, 13 122, 9; .13 , ° ,
152, 63 154, 13 158, 5%; 163, 254167, 10%; 171, 45 173, O3
a. 182, 82; 186, 6, &e. 7
I’ZQI,fI tin;feibre, we say that, happen what ma};, t-l;eiz
met;ica,l rules must be observc-ad, and the. e;(lents
the Veda altered in order to ]:atlsfy :h:urigli:s thét
es, we ought to know a
:fe tzisihl;:l on our oin responsibility, andhthit vze;
cannot shield ourselves behind. the authort yt o
Saunaka or Katyayana. No;v it 1st;;veliu]1§:o&vl:t ot
Kuhn * has laid down the . 4 th
g::f::&iiha pidas must end in a ba/ccl.uus o;. fLmI;)IE;
brachvs v - ¥, and the Gégata padas in a gzxm o
or paéofl secundus v —wx. With .r-egard to m;:on
tubba pidas, he requires the dijambus or }()ml
secundus v — v < at the end of a whole Tfersef ) }i;
allowing greater ﬁveedom1 :;1 th:t . é’f:m}?zzzv;)r e
1 4das. In a later article, 2
E;Zed;zga,?atio, in Anush.tu‘bha, metre is é.mllo:veic:
greter freedom, and the rule, as above gl;fjul,)ha
strictly maintained with regard to the Trais
r ddas only.

am’i‘lﬁ: g:f:j;t 18 §0 i)Irnportant, and affect.s 80 1a.rg:
a pumber of passages in the Veda, that 1.t reqt:xl':s
the most careful examination. The Vedl.c metres,

) ;ol. iil. p. 118.
* Beitrige zur Vergleichenden Sprachforschung, vol. iii. p.

gQ
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thoflgh at first sight very perplexing, are very
gimple, if reduced to their primary elements. The
authors of the Pritisikhyas have elaborated a most
complicated system. Counting the syllables in the
- most mechanical manney, they have assigned nearly
a hundred names to every variety which they disco-
vered in the hymns of the Rig-veda*. But they also
observed that the constituent elements of all these
metres were really but four, (Sitras ¢88, ¢89):

1. The Géyatra pada, of eight syllables, ending in v .
2. The Vairiga pida, of ten syllables, ending in — .
3. The. Traishtubha pida, of eleven syllables, ending

in ——.
4. The Gigata pada, of twelve syllables, ending no-—.
Then follows an important rule, Stitra ggo: ‘The
penultimate syllable, he says, ‘in a Giyatra and
Gigata pida is light (laghu), in a Vairiga and
Traishtubha pida heavy (guru)’ This is called
their vritta. :
This word vritta, which is generally translated

by metre, had evidently originally a more special

meaning. It meant the final rhythm, or if we
take it literally, the turn of a line, for it is derived
from vrit, to turn. A Hence vritta is the same word
as the Latin wersus, verse; but I do not wish to

decide whether the comnection between the two

words is historical, or simply etymological. In
Latin, versus is always supposed to have meant

* See Appendix to my edition of the Pratisikhya, p. ceclvi.
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originally a furrow, then a line, then a verse. In
Sanskrit the metaphor that led to the formation
of vritta, in the sense of final rhythm, has nothing
to do with ploughing. If, as I have tried to prove
(Chips from a German Workshop, vol. i. p. 84), the
ngmes assigned to metres and metrical language
were derived from words orig.ina,lly referring to
choregic movements, vritta must have meant the
turn, i.e. the last step of any. given movement ;
and this turn, as determining the general character
of the whole movement, would naturally be regulated
by more severe rules, while greater freedom would
be allowed for the ress.

Having touched on this subject, I may add another
fact in support of my view. The words Trishtubh
and Anushfubh, names for the most common metres,
are generally derived from a root stubh, to praise.
I believe they should be derived from a root
stubh, which is preserved in Greek, not only in

. o'Tu(l)eXo's‘, hard, aru(ﬁe:\t’{w, to strike hard, but in

the root oreu¢p, from which oTéudulo, stamped or -
pressed olives or grapes, and aoTeudrs, untrodden
(grapes), then unshaken ; and in eréuBw, to shake,
oroféw, to scold, &c. In Sanskrit this root exists
in a parallel form as stambh, lit. to stamp down,
then to fix, to make firm, with which Bopp has
compared the German stampfen, to stamp ; (Glossa-
rium, 8.v. stambh.) I therefore look upon Trishtubh
as meaning originally tripudium, (supposing this
word to be derived from tri and pes, according to
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the expression in Horace, pepulisse ter pede terram,
Hor. Od. iii. 18,) and I explain its name ¢ Three-
step,’ by the fact that the three last syllables v — o,
which form the characteristic feature of that metre,
and may be called its real vritta or turn, were
audibly stamped at the end of each turn or strophe.
I explain Anushtubh, whith consists of four equal
pAdas, each of eight syllables, as the ¢After-step,
because each line was stamped regularly after the
other, possibly by two choruses, each side taking
- its turn. There is one passage in the Veda where
Anushtubh seems to have preserved this meaning :

X. 124, 9. anu-sttibham 4nu. karkirydminam fndram -

nf kikyuh kavdyah manish4.

Poets by their wisdom discovered Indra dancmg
to an Anushiubh. .

Other names of metres which point to a similar
origin, i.e. to their original connection with dancés,
are Padapankti, *Step-row; Nyanku-sirini, ‘Roe-
step; Abhisarind, < Contre-danse,” &c.

" If now we return to the statement of the Priti-
sikhya in reference to the vrittas, we should observe

how careful its author is in his language. He does -
not say that the penultimate is long or short, but .

he simply states, that, from a metrical point of
view, it must be considered as light or heavy,
which need not mean more than that it must be

pronounced with or without stress. The fact that

the author of the Pritisikhya uses these terms, laghu

~ and guru, instead of hrasva, short, and dirgha, long,
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shows in fact that he was aware that the penul-
timate in these pidas is not invariably long or
short, though, from a metrical point of view, it is
always heavy or light.

It is perfectly true that if we keep to these
four padas, (to which one more pida, viz. the half
Valré.ga consisting of five syllables, might be added,)
we can reduce nearly all the hymns of the Rig-veda
to their simple elements which the ancient poets com-
bined together, in general in a very simple way, but
occasionally with greater freedom. The most im-
portant strophes, formed out of these pidas, are,

1. Three GAyatra pidas= the Gayatri, (24 syllables.)

2. Four GAyatra pidas = the Anushtubh, (32 gyllables.)

3. Four Vairiga pidas =the Virdg, (40 syllables.)

4 Four Traishtubha pidas=the Trishtubh, (44 syl-
lables.)

5. Four Gligata padas =the Gagati, (48 syllables.)

Between the Gayatri and Anushtubh strophes, .
another strophe may be formed, by mixture of

Gayatra and Ggata pidas, consisting of 28 syl-

‘lables, and commonly ‘ called Ushnih; likewise

between. the Anushtubh and the Virdg, a strophe
may be formed, consisting of 36 syllables, and com-
monly called Brihati.

In a collection of hymns, bowever, like that of
the Rig-veda, where poems of different ages, dif-
ferent places, and different families have been put
together, we must be prepared for exceptions to
many rules. Thus, although the final turn of the

- B *



civ " PREFACE.

hendecasyllabic Traishtubha is, as a rule, the bacchius,
v ——, yet if we take, for instance, the 77th ’hymn
of the tenth Mandala, we clearly perceive another
hendecasyllabic pida of a totally different structure,
and worked up into one of the most beautiful
strophes by an ancient poet. Each line is divided
into two halves, the firste consisting of seven syi:
lables, being an exact counterpart of the first
member of a Saturnian verse (fato Romae Metelli);
the second a dijambus, answering boldly to the
broken rhythm of the first member*. We ‘have, in

fact, a Trishtzubh where the turn or the three-step,

v~-, instead of being at the end, stands in the
middle of the line.

X. 77, 1-5, 1In the Pada text:
1. abhra-prushak na viid i)rﬁsh; vasu,

havishmantak na yégﬁﬁhlv‘i-gﬁnﬁshz;ﬁ |

* Professor Kuhn (vol. iii. p. 4 50) is inclined to admit the same

metre a8 varying in certain hymns with ordinary Traishzubha

pidas, but the evidence he brings forward is hardly sufficient.
Even if we object to the endings v~u - and ——o -
may be a Gigata, with vyltha of d4sa, the remark quoted from
the Pritisikhya being of no consequence on such points; and
the same remedy would apply to v. 41, 5, with vyfiha of eshe.
In vi. 47, 31, vytha of agvaparnaik ; in i. 33,‘9, vylha of indra

and rodast; in ii. 24, g, vyQtha of madbhikz would produce the

same effect ; while in i. 121, 8, we must either admit the Traish- -

fubba vritta — o - or scan dhukshan. In iii. 58, 6, I should
admit vyQtha for Yard; in iv. 26, 6, for mz_md;im; in i. 100, 8,

for g}&ti_k, always supposing that we consider the ending —— o, -
incompatible with a Trishtubh verse,

—» V. 33, 4, ‘
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'su-mirutam na brihnlﬁ;zam- é,rtla_asé,
ganam astoshi 'éshﬁm' 'ila. fobljaf;e n
2. stiye marydsah afigin leﬂfT_invat?, ]
su-mArutam na parvik ati kshapa.h \
. divah pﬁtrﬁséh étﬁflfrula y;ét‘i':'é, ]
. idityAsah te akrdh na—'v?.v‘v"ld]iuhvn ]
3. pra .yé divah pr{thivlyﬁ{i, na vl:_)arha,nﬁ.,
tmani ririkre abhrit ?aus(}rya:h —l
plgasvantah na vﬁﬁflb pana,syvzw_ah,
risadasah na marydh vébh{—‘dy?va,f, " ]
4. yﬁshmik:_a,m budhne |afv>ﬁ,m_ n‘i, rya.maml,
vithuryati na mahi srat}llafy_atl ' o
visva-psuh yagiiah érxzﬁ.‘lii a—yarx: -su vah,
prayasvantak na sﬁtr?\,\]'cazz :3 %atz:\. " L
5..yﬁy5.m dhiik-su pr‘é-yug{a{z‘:n?, rfjsm—l-bhlh,
gyotishmantah na Rh?“_msﬁ.l xil-}lslvltishu |
syénf].séﬁ pa évﬁ:zﬁsf;séb; rjséi.d_as?]b,-
pr;,viséh na pra-sithsah pari-prushal u
Another strophe, the nature of Whi.cl.l has been
totally misapprehended by native miatnfna,ns, occurs
in iv. 10. Tt is there called Padapankti and Mahd-
padapankti ; na,y,- attempts have l.)een made t;)
treat it even as an Ushaih, or as a kind of Giyatri.
The real character of that straphe is so palpable
that it is difficult to understand how it could havg
been mistaken. It consists of two lines, the first
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embracing three or four feet of five syllables each,
having the ictus on the first and the fourth syl-
lables, and resembling the last line of a Sapphic
verse. The second line is simply a Trishtubh. It
is what we should call an asynartete strophe, and
the contrast of the rhvthm in the first and second
lines is very effective. I am not certain Whether
Professor Bollensen, who has touched on this metre
in an article just published (Zeitschrift der D, M. G.,
vol. xxii. p. 572), shares this opinion. He has clearly
seen that the division of the lines, as given in the
MSS. of the Sanhitd text, is wrong ; but he seems
inclined to admit the same rhythm thfoughout, and
to treat the strophe as consisting of four lines of
five syllables each, and one of six syllables, which
last line is to submit to the prevailing rhythm
of the preceding lines. If we differ, however, as
to the internal architecture of this strophe, we

agree in condemning the interpretation proposed

by the Pritisikhya; and I should, in connection
with thls like to call attention to two 1mportant
facts: first, that the Sanhitd text, in not changing,
for instance, the final t of martit, betrays itself as
clearly later than the elaboration of the ancient
theory of metres, later than the invention of such

a metre as the Padapankti; and secondly, that

the accentuation, too, of the Sanhitd is. thus
proved to be posterior to the establishment of
these fanciful metrical divisions, and hence cannot
throughout claim so irrefragable an authority as
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certainly belongs to it in many cases. I give the
~ Sanhitd text: .
1. Agne tam adya1asvam na stomaik t kratum na bhadram,
hridisprisam ridhyAmd ta ohaik.
2. AdbA by agne « kritor bhadrasya 1 dakshasya sidhok,
" rathir ritasya brihato babhétha.
3. Fibhir no arkair « bhava no arvhi i svar na gyotik,
agne visvebhih sumand evmﬂ{ai*hl.
4 Abhish e édyﬁl g@rbhfr g'r{n.s;nta | a_Jgné disema,
pra te divo ha stanayanti sushméh.

5. Tava svidishthd 1 agne samdrishtir,

ida %id ahva 1dad kid aktoh,

sriye rukmo na rokata updke.
v v - -
6. Ghritam na pltam 1 tandr arepdh suki hiranyam,
" tat te rukmo na rokata svadhidval.

| y. Kritam %id dbi shmA  sanemi dvesho 1 agna inoshi,

martdd itthd yagamindd ritivah. ]
8. Sivd nak sakhyl )santu bhritrigne n‘dévéshﬁ yushme,
& no nibhiz sadane sasmin Qdhan.

Now it is perfectly true that, as a general rule,
the syllables composing the vritta or turn of the
different metres, and described by the Pritisikhya
as heavy or light, are in reality long or short..
The question, however, is this, have we a righf;,
or are we obliged, in casés where that syllable 1s
not either long or short, as it ought to be, so to
alter the text, or so to change the rules of pro-
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nunciation, that the penultimate may again be what
we wish it to be?

If we begin with the Giyatra pida, we have
not to read long before we find that it would be
hopeless to try to crush the Géyatri verses of the
Vedic Rishis on this Procrustean bed. Even Pro-

. fessor Kuhn very soon perceived that this vs:a,s
impossible. He had to admit that in the Gayatri
the two first pidas, at all events, were free from
this rule, and though he tried to retain it for the
third or final pdda, he was obliged after a time to
give it up even there. Again, it is perfectly true,
that in the third pida of the Géiyatri, and in the
second and fourth pAdas of the Anushtubh strophe,
greater care is taken by the poets to secure a short
syllable for the penultimate, but here, too, excep-
tions cannot be entirely removed. We have only
to take such a single hymn as i. 27, and we shall
see that it would be impossible to reduce it to
the uniform standard of GAyatri padas, all ending
in a dijambus. But what confirms me even more
in my view that such strict uniformity must not
be looked for in the ancient hymns of the Rishis
is the fact that in many cases it would be so ver):
easy to replace the irregular by a regular aipodia.
Supposing that the original poets had restricted
themselves to the dijambus, who could have put
in the place of that regular dijambus an irregular
dipodia? Certainly not the authors of the Préti-
- shkhya, for their ears had clearly discovered the

»
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general thythm of the ancient metres; nor their

~ predecessors, for they had in many instances pre-

served the tradition of syllables lengthened in
accordance with the requirements of the metre.
I do not mean to insist too strongly on this argu-
ment, or to represent those who handed down the
tradltlon of the Veda as endowed with anything like
apaurusheyatva. Strange accidents have happened
in the text of the Veda, but they have generally
happened when the sense of the hymns had ceased

-to be understood ; “and if anything helped to pre-

serve the Veda from greater accidents, it was due,

I believe, to the very fact that the metre continued
to be understood, and that oral tradition, however
much it might fail in other respects, had at all
events to satisfy the ears of the hearers. I should
have been much less surprised if all irregularities
in the metre had been smoothed down by the flux
and reflux of oral tradition, a fact which is so

" apparent in the text of Homer, where the gaps

occasioned by the loss of the digamma, were made
good by the insertion of unmeaning particles ; but
I find it difficult to imagine by what class of men,
who must have lived between the original poets
and the age of the PritisAkhyas, the simple rhythm
of the Vedic metres should have been disregarded,
and the sense of rhythm, which ancient people
possess in a far higher degree than we ourselves,
been violated through crude and purposeless altera-
tions. I shall give a few specimens only. What
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but a regard for real antiquity could have induced
people in viii. 2, 8, to preserve the deféctive foot
of a Géyatri verse, samine adhi bbArman? Any
one acquamted with Sanskrit would naturally read
samine adhi bhirmani. But ‘who would have

changed bhirmani, if that had been there ongma]l)y,'

to bhirman? I beheve we must scan samine adhi
bharman or samane adhi bhirman, the peon ter-
tius being a perfectly legitimate foot at the end
of a Giyatri verse. In x 158, 1, we can under-
stand how an accident happened The original
poet may have said: Siryo no divas pitu pitu

vito antarikshi, agnir nah parthivebhyak. Here -

one of the two pitu was lost. But if in the same
hymn we find in the second verse two feet of nine
instead of eight syllables each, I should not venture

to alter this except in pronunciation, because no

reason can be imagined why any one should have

put these irregular lines in the place of regular

ones.

In v. 41, 10, grinite agnir etarl na stishaik, soki-
shkeso ni rindti vand, every modern Pandit would
naturally read vandni instead of vana, in order to
get the regular Trishtubh metre. Bui this being

the case, how can we imagine that even the most

ignorant member of an ancient Parishad should

wilfully have altered vanini into vand? What

surprises one is, that vani should have been spared,
in spite of every temptation to - change it into
vandni: for T cannot doubt for one moment that
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vand is the right reading, only that the ancient
poets prondunced it vani. Wherever we alter the
text of the Rig-veda by conjecture, we ought to
be able, if possible, to give some exp]anatlon how
the mistake which we wish to remove came to be
committed. If a passage is obscure, difficult to
corulstrue, if it contains words which occur in no
other place, then we can understand how, during
a long process of oral tradition, accidents may have

‘happened. But when everything is smooth and

easy, when the intention of the poet is mnot to be
mistaken, when the same phrase has occurred many
times before, then to suppose that a simple and
perspicuous sentence was changed into a compli-
cated and obscure string of words is more difficult
to understand. I know there are passages where
we cannot as yet account for the manner in which -
an evidently faulty reading found its way into
both the Pada and Sanhitd texts, but in those very
passages we cannot be too circumspect. If we read
viil. 40, g, pﬁrﬁsh ta fndrapémé.tztyéh prvir uta
prasastayah, nothing seems more tempting than to
omit indra, and to read plrvish ta upamitayah.
Nor would it be difficult to account for the inser:
tion of indra; for though one would hardly venture
to call it a marginal gloss that crept into the text—
a case which, as far as I can see, has never hap-
pened in the hymns of the Rig-veda—it might be
taken for an explanation given by an Akirya to his
pupils, in order to inform them that the ninth verse,
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different from the eighth, was addressed to Indra,
But however plausible this may sound, the question
remains whether the traditional reading could not
be mamtamed by adm1tt1ng synizesis of opa, and
reading plrvish ¢a- mdropama.tayah For a similar
synizesis of — o, see il 6, ro. praii adhvaréva ta-
sthatuh, unless we read priky adhvareva.

Another and more difficult case of synizesis
occurs in ,

vil. 86, 4. ava tvinend namasi tlgz;(h) iyAm,
It would be easy to conjecture tvareyAm instead
of tura iydm, but tvareyAm, in the sense of ‘let

me hasten,” is not Vedic. The choriambic ending,

. however, of Trishtubha can be proved to be legi-
timate, and if _that is the case, then even the

synizesis of tura,, though hard, ought not to be

regarded as 1mposs1b1e

Inii. 18,5 & vimsatyd trimsatd yahy arvin,
& katvArimsatd haribhir yuginah,
5 paﬂlcé.saté sﬁrathéb}ﬁr indra,

Professor Kuhn proposes to omit - the 4 at the
beginning of the second line, in order to have
eleven instead of twelve syllables. By doing so
he loses the uniformity of the four pidas, which

all begin with 4, while by admitting synizesis of -

haribhi% all necessity - for conjectural emendatlon
disappears.

If the poets of the Veda had objected to a paeon
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~ quartus (vvo-) at the end of a Gayatri, what could

have been easier than to change iv. 52, 1, divo advar:s:i
duhitd, into adarsi duhitd divah? or x. r 18, 6, ada-
bhyasm grihapatim, into grihapatim adibhyam? .

If an epitritus secundus (—u—-) had been objec-
tlonab]e in the same place, why not say vi. 61, 10,
stomyé. bhiit sarasvatl, instead of sarasvatl stomyﬁ
bhit? Why not viil. 2, 11, revantam hl srinoml:

tvA, instead of revantam hi tvi_srinomi?

If an ionicus a minore (v v —-) had been Vexyludcid
from that place, why not say i 30, 10, garitribhyah
sakhe vaso, instead of sakhe vaso garitribhyak 2 or
L 45 7, vﬁrﬁnﬁsya mahi psarah instead of mahi
psaro varunasya ! .

If a dispondeus (—-——-) was to be avoided, tbfan
v. 68, 3, mahi vim kshatram deveshu, rzng_ht eaf;'ﬂg7
have been replaced by deveshu vim kshatram mahi,
and viii. 2, 10, sukrd 4siram yé.kante by sukri yé-
kanta Asiram.

If no epitritus primus '(u———) was '.imll(.)wed, why
not say vi 61, 11, nidas pitu sarasvati, _1ns_tead_ ?f
sarasvatl nidas pitu, or viii. 79, 4 _dves_ho _yé.vir
aghasya kit, instead of yAvir aghasya kid (%veshah ?.

Even the epitritus tertius (——o-) might easily
have been avoided by dropping the a-ugment o.f apim
in x. 119, 1-13, kuvit soma,syﬁpﬁm 1. It is, in fact,
a variety of less frequent occurrence than the rest,
and might possibly be eliminated with some chance
of success.

Lastly, the choriambus (- -) could have been

VOL. L h
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removed in iii. 24, 5, sisihi nak sinumatak, by reading
sinumatal sisih} nak, and in viii. 2, 31, sandd amrikto
dayate, by reading amsikto dayate sandt,

But I am afraid the idea that regularity is better
than irregulérity, and that in the Veda, where there
is a possibility, the regular metre is to be restored, by
means of conjectural emendations, has been so ably
‘advocated by some of the most eminent scholars,

that a merely general argument would now be of

no avail. T must therefore give as much evidence
as I can bring together in support of the contrary
opinion; and though the process is a tedious one,
the importance of the consequences with regard to
Vedic criticism leaves me no alternative.  With
regard, then, to the final dipodia of Géyatri verses,
I still hold and maintain, that, although the dijam-
bus is by far the most general metre, the following
seven varieties have to be recognized in the poetry
of the Veda :

Lve-u-—, 2.vuu-—, 3.—u-——,4.uu——,5 ————— >

6. Ve—— e ——u—, 8 - U,

I do not pretend to give every passage in which
these varieties occur, but I hope T shall give a
sufficient number in support of every one of them.,
I have confined myself almost entirely to the final
dipodia of Géyatrt verses, as the Anushtubha verses
would have swelled the lists too much; and in
order to avoid every possible ‘objection, I have
given the verses, not in -their Pada, but in their
Sanhit4 form.

-
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§2. vvv -

i 12, 9. tasmai -pAvaka mrilaya. (Instead of
mrilaya, it has been proposed to read.malfdayw"a,)

i. 18, g. divo na sadmamakhasam..

oi. 42, 4. padibhi tishtha tapﬁsh;m. |

i. 46, 2. dhiyd devi vasuvidd. (It would have
been easy to read vasvidi.) ]

i. 97, 1-8. apa nah sosukat agham.

iii. 11, 3. artham hy asya taranmi.

iii. 27, 10. agne suditim usigam.

iv. 15, 7. akkhd na hta ud aram.

iv. 32, 4. asmAf%-asmafl 1d ud ava.

iv. 52, 1. divo adarsi duhiti.

<

5, 9. yagiie-yagiie na ud ava. .

7, 4. Pra smi minAty agarah. |
7, 5. bhtimd prishtheva ruruhuh. B
7, 7. anibhrishtatavishik.

. 9, 4. agne pasur-na yavase.

53, 12, eni yAmena mérﬁti;h.

. 61, 3. putrakrithe na ganayah.

. 61, 11. atra sravims: dadhire.’

. 64, 5. sakhindm ka vridhase.

' v. 65, 4. sumatir asti vidhatah. .

PR R N

v. 82, 9. pra ka suviti savitd.
vi. 16, 17. tatrd sadah krinavase.

- vi. 16, 18. athd duvo vanavase.
- h 2
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Vi. 16, 45. sok4 vi bhahy agara. v. 70, 3. turyAma dasyin tandbhik.
vi. 45, 17. 8a tvam na indra mrilaya, vi. 61, 10. sarasvati stomyi bhit.

vi. 61, 4. dhinfm avitry avatu. Viii. 2, 2. asvo na nikto nadishu.
vii. 15, 14.eplr bhavd satabhugih. viii. 2, 4. antar devin martydms ka..
vil. 66, 2. asuryAya pramahasi. viii. 2, 5. apasprinvate suhirdam.
viil. 6, 35 anuttamanyum agaram. " *Viil. 2, 11. revantam hi tvd srinomi.
viil. 6, 42. satam vahantu harayah. viii. 2, 12. Gdhar na nagnd garante.
viii. 32, 10. sddhu krinvantam avase. viii z, 13. pred u harivak srutasya.
Vill 44, 28. tasmai pivaka mrilaya. , .Viii, 2, 14. na ghyatram glyaminam.
viii. 45, 31. mA tat kar indra mrilaya. Viii. 2, 15. sikshd sakivah sakibhik.
Vii, 72, 6. dAmé4 rathasya dadrise. viii. 2, 16. kanvd ukthebhir garante.
viil. 72, 13. rasi dadhita vrishabham. ‘ Viii. 2, 17. taved u stomam kiketa.
viii, 80, 1 and 2. tvam na indra mrilaya. - viil. 2, 29. indra krinam vridhantah.
viil. 83, 3. ylyam ritasya rathyah. viii. 2, j0. satrd dadhire savAmsi.
Viil. ¢3, 27. stdtribhya indra mrilaya. viii. 2, 32. mahdn mahibhik sakibhik.

ix. 61, 5. tebhir nak soma mriaya.
“ix. 64, 1. vrish4 dharmédni dadhishe.
x. 118, 6. adibhyam grihapatim.

viii. 2, 33. anu ghen mandi maghonak.
'viii, 2, 36. satyo vitd vidhantam.
viii. 2, 37. yo bhit somaih satyamadvi.

53 viii. 7, 30. mirdikebhir nddhaminam.

o e o viii. 7, 33. vavritydm kitravigin.
1. 22, 11. akkhinnapatrih sakantim.

viii. 11, 2. agne rathir adhvarinim.
viii. 11, 3. adevir agne érﬁtih (or § 4).
Viil 11, 4 nopa veshi gitavedah.

i. 30, 13. kshumanto yAbhir madema.
i 41, 8. sumnair id va 4 vivise.

i. 9o, 1. aryam4 devaih sagoshih.

i. 9o, 4. plishd bhago vandyhsah.

i. 120, 1. kath4 vidhaty apraketdh.

V.19, 1. upasthe mitur vi kashte.

viii. 16, 3. maho viginam sanibhyah.

viii. 16, 4. harshumantah srasitau.

viil. 16, 5. yeshdm indras te gayantl.

viil. 16, 7. mahin makibhis sakibhik. Cf. viil. 2, 32.
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viii. 46, 2. vidma dAtAram rayindm. Viii. 2, 1. andbhayin rarlmfiv te.v o
viii. 71, 2. tvam 1d asi kshapivin (or §4). v 2, 3. njdrf" f;via.smymtfadh_amade.
viii. 81. 1. mahihasti dakshinena. . . i viil. 2, 8. samine adhl bhirman (see page cx).
viii. 81, 3. bhimam na gim virayante. viil. 2, 18. yanti Pramﬁdfu? e—mta_ndréh.
viii. 81, 4 na ridhasi mardhishan nah. viil. 2, 19. mahdn iva’ yuvaginih.

viii, 81, 7. adistshtarasys vedah e *Viii. 2, 21. trishu gAtasya manimsi.
viii. 81, g. vasais ka makshd garénté. ' ‘VIIL 2, 22. yasastaram Satimi(}te:h’
viil, 94, 2. siryAmisd drise kam. ' ‘ viil. 2, 23. bharh piban naryiya.

ix. 62, 5. svadanti givah p&y(_)bhfh. VL 2, 26. Ol y amatev sa‘t;,am_ﬁtl—h.

X. 20, 4. kavir abhram (Hd);ﬁng\h. : © Vil 3, 35. ino vasu sa hi volZd.

X. 20, 7. adreh sinum Ayum &huh. . B Viil. 16, 2. apim avo na samudre.

viii. 16, 6. esha indro varivaskrit.
viii. 16, 8. ekas kit sann abhibhltih. -
viil. 71, g. sakhe vaso garitribhyah. Cf. i. 30, 10.

§4.vv—-—.
i. 3, 8. usrd iva svasarhni.
i. 27, 4. agne deveshu pra vokah. viil. 79, 3. ura’ ya,ntﬁ,s‘i' varQtham?
i. 30, 10. sakhe vaso garitribhya. ix. 21, 5. yo asmabhyam ardvi (or ardvd).
i. 30, 15. rinor aksham na sakibhik. ix. 62, 6. madhvo rasam sadhamide.
i 38, 7. miham krinvanty avitim. ix. 66,21, dadhad rayim mayi posham.
i. 38, 8. yad eshim vrishtir asargi. X. 20, 5. minvant sadma pﬁr;l etl.

[ 2RV R

1. 41, 7. mahi psaro varunasya. . 185, 1. durAdharsham varunasya.
¢4

X
1. 43, 7. mahl sravas tuvinrimnam. x. 185, 2. ise ripur aghasamsak.
X

ii. 6, 2. end stktena sugita. . 185, 3. gyotir yakkhanty agasram.

iii. 27, 3. ati dveshdms] tarema.

v. 82, 7. satyasavam savitiram. - §5 T
vi. 16, 25, firgo napdd Amritasya. i 2, 7. dhiyam ghritdkim sidhantd.
vi. 16, 26. marta Andsa suvriktim. 1.3, 4. anvibhis tand pltsal

vi. 61, 12. vAge-vige hav®i bhit. ’ i‘v 27, 3. pahi sadam id ‘visviyuh.
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i. 9o, 2. vratd rakshante visvih (or § 6).

ii. 6, 4. yuyodhy asmad dveshims.

iii. 41, 8. indra svadhivo matsveha (or § 6).
v. 68, 3. mahi vim kshatram deveshu.

v. 68, 4. adruhi devau vardhete.

viil. 2, 10. sukrd Asiram yﬁk{mté.

%e

viil. 2, 24. vAgam- stotribhyo gomantam (or § 6).

viii. 16, 1. naram nrishdbam mamhishtham.
viii. 16, 12. akkka ka nah sumnam neshi.

viii. 79, 2. prem andhak khyan nih srono bhit.
ix. 66, 17. bhiridibhyas kin mamhlyan.

X. 20, 6. agnim devd vAsimantam.

X. 20, 8. agnim havishd vardhantak.

§6. v — ~—.
.15, 6. ritund yagiiam Asithe.
. 38,.2. kva vo ghvo na ramyanti (see page 7o)
. 38, 9. yat prithivim vyundanti..
i. 86, g: vidhyatd vidyutd rakshah.
iii. 27, 2. srushtivinam dhitdvinam.
iii. 41, 3. vihi stra purolisam. ‘
iv. 32, 23. babhrtt yAmeshu sobhete.
v. 68, 5. brihantam gart;im Asite.
¥. 70, 2. vayam te rudr sylma.
vi. 61, 11. saragvati nidas pitu.
viil. 3, 20. asrira iva gAmitd.

viii. 2, 25. somam viriya siriya.
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vidl. 7, 32. stushe hiranyavisibhik.

Vil 26, 19. vahethe subhrayivana.

vill. 79, 4. yAvir aghasya kid dveshah.

Viil. 79, 5. vavrigyus trishyatah kimam.

viii. 81, 6. indra mi no vasor nir bhik.

X 158, 4. sam kedam vi ka pasyema.
§7. - — v -

i. 10, 8. sam gl asmabhyam dhfinihi.

i. 12, 5. ‘agne tvam rakshasvinah.

1. 37, 15. visvam kid dyur givase.

i. 43, 8. 4 na indo vige bhaga.

1. 46, 6. tAm asme risithim isham.

iil. 62, 7. asméibhis tubhyam sasyate.

iv. 30, 21. disiném indro mﬁy&yﬁ.

v. 86, 5. amseva deviv arvate.

viil. 5, 32. ‘pﬁrﬁskﬁndrﬁ nisatyd (or nisatyj, § 8).

viii. 5, 35. dhigavani nisatyi.

X. 119, 1-13. kuvhit somasyapim Iti.

X. 144, 4. sgi;vmkékrém 0 ’hyo vartanih.
§8 — 0. |

i 2, g. daksham dadhte apasam (or § 2).

'i. 6, 10. indram maho v ragasah.

i. 27, 6. sadyo dAdsushe ksharasi.

1. 30, 21. asve na kitre arushi (or § 2).

1 41, 9. na duruktfiya spribayét (or § 2).
. 90, 5. kartd nak svastimatah.

b dd
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iii. 24, 5. sisthi nak slnumatah.

v. 19, 2. 4 drilkdm puram vivisuh.

v. 70, 1. mitra vamsi vAm sumatim.

V. 70, 4. m4 seshasi mi tanasi.

v. 82, 8. svidhir devah savitd.

viii. 2, 27. girbhik srutam girvanasam. .

viil 2, 31. sandd amrikto dayate (or § 2).

viii. 16, 9. indram vardhanti kshitayak (or § 2).

viii. 55, 4. asvéso na kankramata.

viii. 67, 19. ylyam asmabhyam mrilata.

viii. 81, 5. abhi ridhasd gugurat.

viil. 81, 8. asmabhi% su tam sanuhi.

iX. 47, 2. 7ind ka dhrishnus kayate.

But although with regard to the Géyatra, and
I may add, the Anushzubha padas, the evidence

as to the variety of their vrittas is such that it -
can hardly be resisted, a much more determined

stand has been made in defence of the vritta of
the Traishtubha and GAgata pidas. Here Professor
Kuhn and those who follow him maintain that the
rule is absolute, that the former must end in o — v,
the latter in w— o —, and that the eighth -syllable,
immediately preceding these syllables, ought, if pos-

sible, to be long. Nor can I deny that Professor

Kuhn has brought forward powerful arguments in
support of his theory, and that his emendations of
the Vedic text recommend themselves by their great
ingenuity and simplicity. If his theory could be
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carried out, I should readily admit that we should
gain something. We should have throughout the
Veda a perfectly uniform metre, and wherever we
found any violation of it, we should be Justified in
resorting to conjectural criticism.

,The only question is at what price this strict
uniformity can be obtained. If, for instance, in
order to have the regular vrittas at the end of
Traishtubha and GAgata lines, we were obliged to
repeal all rules of prosody, to allow almost every
short vowel to be used as long, and every long vowel

. to be used as short, whether long by nature or by

position, we should have gained very little, we should
have robbed Peter to pay Paul, we should have re-
moved no difficulty, but only ignored the causes which
created it. Now, if we examine the process by which
Professor Kuhn establishes the regularity of the

- vrittas or final syllables of Traishtubha and Gigata

pidas, we find, in addition to the rules laid down
before, and in which he is supported, as we saw, to a
great extent by the Pratisikhya and Pénini, viz. the
anceps nature of e and o, and of a long final vowel
before a vowel, the following exceptions or metrical
licences, without which that metrical uniformity at
which he aims, could not be obtained :

1. The vowel o in the body of a word is to be
treated as optionally short:

ii. 39, 3. prati vastor usrd (see Trisht. § 5).
- Here the o of vastoh is supposed to be short,

although it is the Guna of u, and therefore very
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different from the final e of sarve or dste, or the
final o of sarvo for sarvas or mano for manas*.
It should be remarked that in Greek, too, the final
diphthongs corresponding to the e of sarve and
ste are treated as short, as far as the accent is
concérned. Hence droixor, Tirrerar, and even yvéouar,
nom. plur. In Latin, too, the old terminations of
the nom. sing. o and u, instead of the later ué, are
short. (Neue, Formenlehre, § 23 seq.)

Vi 51, 15. ggpﬁ ami,

Here the o of gopi is treated as short, in order

to get v~ instead of —— o _, which is perfectly

legitimate at the end of an Ushnih.

2. The long t and & are treated as short, not
only before vowels, which is legitimate, but also
before consonants : :

Vil 62, 4 dyivAbhimi idite trdsithim nak (see
Trishs. § 5).

The forms isiya and rislya in vii. 32, 18,' occur

at the ‘end of octosyllabic or Géyatra padas, and are
therefore perfectly legitimate, yet Professor Kuhn'
would change them too, into isfya and risiya. In
Vil. 28, 4, even mAy? is treated as mlyi (see Trisht. §5);

and in vii 68, 1, vitam as vitam. If, in explanation .

* A very strong divergence of opinion is expressed on this point -

by Professor Bollensen. He says: ‘O und E erst spiter in die
Schrifttafel aufgenommen, bewahren ihre Linge durch das ganze
indische Schriftenthum bis ins Apabhramsa hinab.  Selbstver-
stindlich kann kurz o und e im Veda erst recht nicht zugelassen
werden.' Zeitachrift der D. M. G., vol. xxii. p. 574.
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of this shortening of vitam, vihi is quoted, which
18 identified ‘with vihi, this can hardly be considered
as an argument, for vihi ovecurs where no short
syllable is required, iv. 48, 1; ii. 26, 2; and where,
therefore, the shortening of the vowel cannot be
attributed to metrical reasons.

9 3. F inal m followed by an initial consonant is
allowed to make no position, and even in the
middle of a word a nasal followed by a liquid 1s
supposed to make positio debilis. Several of the in-

- stances, however, given in support, are from Gayatra

pidas, where Professor Kuhn, in some of his later
articles, has himself allowed greater latitude; others
admit of different scanning, as for instance,

i. 117, 8. mahak kshonasya asvind kanviya.

Here, even if we considered the dispondeus as ille-
gitimate, we might scan kanviya, for this scanning
occurs in other places, while to treat the first a as ‘.
short before no seems tantamount to surrendering
all rules of prosody. ‘

4. Final n before semivowels, mutes, and double
n before vowels make no position*. Ex. iii. 49, 1.
yé.sm:ih visva (Trisht. § 35); 1. 174, 5. yf_zsmiﬁ kakan ;

i. 186, 4. sasmin(n) tidhan +.

* Professor Kuhn has afterwards (Beitrige, vol. iv. p- .207)
modified this view, and instead of allowing a final nasal followed
by & mute to make positio debilis, he thinks that the nasal should
in most cases be omitted altogether.

+ Here a distinction should be made, I think, between an n
hefore & consonant, and & final n following & short vowel, which,
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5. Final Visarga before sibilants makes no posi-
tion* Ex. iv. 21, 10, satyah gamrat (Trishe. § 35)
Even in 1. 63, 4. kodih sakhi (probably a Gigata),
and v. 82, 4. sAvih saubhagam (a Gay. § 7), the long
i is treated as short, and the short a of sakhd is
lengthened, because an aspirate follows.

6. S before mutes makes no position. Ex.vi. 66, 11.
ugri asprldhran (Trishe. § 3). .

7. 8 before & makes no position. Ex. visva-
skandrah, &c. .

8. Mutes before s make no position. Ex. rakshas,
according to Professor Kuhn, in the seventh Man-
dala only, but see 1. 12, 5; kat.sa, &e.

9. Mutes before r or v make no position. Ex.
sﬁsfpré, d’frgh;srﬁt.

1o0. Sibilants before y make no position. Ex.
dzsy'ﬁn

. R followed by mutes or sibilants makes no
posmon Ex. é.yur gﬁvase khardlh varshishtham.

12. Words like smaddish@im &c. retain their vowel
short before two following consonants.

We now proceed to consider a number of pro-

according to the rules of Sandhi, is doubled, if a vowel follows.
In the latter case, the vowel before the n remains, no doubt, short
in many cases, or, more correctly, the doubling of the n does
not take place, e. g. i. 63, 4; 186, 4. In other places, the doubling
gseems preferable, e. g. i. 33, 11, though Professor Kubn would
remove it altogether. Kuhn, Beitrige, vol. iii. p. 125. -

* Here, too, according to later researches, Professor Kuhn would
rather omit the final sibilart altogether, loc. cit. vol. iv. p. zo7.

PREFACE. exxvil

. sodial rules which Professor Kuhn proposes to repeal

in order to have a long syllable Where the MSS.
supply a short:

1. The vowel i is to be pronounced as long, or
rather as ar. Ex. i. 12, 9. tasmai pavaka mnlmya is to
be, read mardaya, V. 33, IO samvaranasyd msheh is to

vvvvv

(i. e. siarsheh) ?

2. The a privativam may be lengthened. Ex.
agarah amritah.

_3. Short vowels before hqulds may be long. Ex.
narah tarutd, tarati, marutdm, harivah, arushi, dadhur
iha, suvith (p- 471).

4 Short vowels before nasals may be lengthened.
Ex. ga,nﬁ,n sanitar, tanth, upa nak.

5. Short vowels before the ma of the superlative
may be lengthened. Ex. nritama.

6. The short a in the roots sam and yam, and in am
(the termination of the accusative) may be lengthened.

- -

7. The group 5,V5, 18 to be pronounced aua. Ex
avase becomes auase ; ‘sav1t§. becomes sauitd; nava
becomes naua. '

8. The group aya is to be changed into aia or
ea. Ex. névgsi becomes naiasl.

9. The group va is to be changed into ua, and
this ua to be treated as a kind of diphthong and
therefore long. Ex. kanvatamah becomes kaniata-
mak; varunah becomes uarunah.

10. The short vowel in the reduphcated syllable of

perfects is to be lengthened. Ex. tatanah, dadlure
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e

lengthened. Ex. rathd% becomes rathih; sakha be-

comes sakhi.

‘12. Short vowels before h and all sibilants
may be lengthened. Ex. mahini becomes mahini;
usighm becomes usigim ; rishate becomes nshate ;
dasat becomes dasat.

13. The short vowel before t may be lengthened.
Ex. vAgavatah becomes vigavatah; atithik becomes
atithik.

14. The short vowel before d may be lengthened.
Ex. udaram becomes udaram ; ud ava becomes ud ava.

15. The short vowel before p may be. lengthened.
Ex. apAm becomes apim; tapushim becomes tapu—
shim ; grihapatim becomes grihapatim.

16. The short vowel before g and g may be length-
ened. Ex. sinushag asat becomes sinushag asat;
yunagan becomes yunagan.

Let us now turn back for one moment to look
at the slaughter which has been committed! Is
there one single rule that has been spared ? Is there
one single short syllable that must always remain
short, or a long syllable that must always remain
" long? If all restrictions of prosody are thus re-
moved, our metres, no doubt, become perfectly

regular. But it should be remembered that these

‘metrical rules, for which all this carnage has been
committed, are not founded upon any a4 priors
principles, but deduced by ancient or modern
metricians from those very hymns which seem

11, Short vowels before all aspirates may be .
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so constantly to violate them. Neither ancient m;r

" modern metricians had, as far as we know, any evi-

dence to go upon besides the hymns of the Rig-veda;
and the philosophical speculations as to the origin
of metres in which some of them indulge, and from
which they would fain derive some of their un-
béhding rules, are, as need hardly be said, of mo
consequence whatever. I cannot understand what
definite idea even modern writers connect with such
statements as that, for instance, the Trishtubh metre
sprang from the Gagati metre, that the eleven syl-
lables of the former are an abbreviation of the twelve
syllables of the latter. Surely, metres are not made
artificially, and by addition or subtraction. Metres
have a natural origin in the rhythmic sentiment
of different people, and they become artificial and
arithmetical in the same way as language with its
innate principles of law and analogy becomes in
course of time grammatical and artificial. To derive
one metre from another is like deriving a genitive
from a nominative, which we may do indeed for
grammatical purposes, but which no one would ven- -
ture to do who is at all acquainted with the natural
and independent production of grammatical forms.
Were we to arrange the Trishtubh and Gagati metres
in chronological order, I should decidedly place the
Trishtubh first, for we see, as it were before our eyes,
how sometimes one foot, sometimes two and three feet
in a Trishtubh verse admit an additional syllable at

the end, particularly in set phrases which would not
VOL. I. i



CXXX PREFACE.

submit to a Trishtubh ending. The phrase sam no
bhava dvipade sam katushpade is evidently a solemn
phrase, and we see it brought in without hesitation,
even though every other line of the same strophe or
hymn is Trishtubb, i.e. hendecasyllabic, not dodeca-
syllabic. See, for instance, vi. 74, 1; vii. 54, 1; X.
85, 44; 165, 1. However, I maintain by no meahs
that this was the actual origin of Gagat! metres;

I only refer to it in order to show the groundlessness

of metrical theories which represent the component ele-
ments, a foot of one or two or four syllables as given
first, and as afterwards compounded into systems of

two, three or four such fee'g, and who therefore would -
wish"us to look upon the hendecasyllabic Trishtubh

as originally a dodecasyllabic Gagati, only deprived
of its tail. If my explanation of the name of Trish-
tubh, ie. Threestep, is right, its origin must be
- ascribed to a far more natural process than that
of artificial amputation. It was to accompany a

choros, i. e. a dance, which after advancing freely

for eight steps in one direction, turned back (vritta)
with three steps, the second of which was strongly
marked, and would therefore, whether in song or
recitation, be naturally accompanied by a long syl-

lable. It certainly is so in the vast majority of

Trish¢ubhs which have been handed down to us.

But if among these verses we find a small number . -

'in which this simple and palpable rhythm is violated,
and which nevertheless were preserved from the
first in that imperfect form, although the temptation
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to set them right must have been as great, to the
ancient as it has proved to be to the modern students
of the Veda, are we to say that nearly all, if not all,
the rules that determine the length and shortness
of syllables, and which alone give character to every
verse, are to be suspended? Or, ought we not
rather to consider, whether the ancient choregic
poets may not have indulged occasionally in an
irregular movement? We see that this was so with
regard to Giyatri verses. We see the greater free-
dom of the first and second pidas occasionally extend .
to the third; and it will be impossible, without
intolerable violence, to remove all the varieties of
the last pada of a Géyatri of which I have given
examples above, pdges cxv seq.

It is, of course, impossible to give here all the

.evidence that might be ‘brought forward in support

of similar freedom in Trishtubh verses, and I admit
that the number of real varieties with them is
smaller than with the Giyatris. In order to make
the evidence which I have to bring forward in sup-
port of these varieties as unassailable as possible,
I have excluded nearly every pida that occurs only
in the first, second, or third line of a strophe, and have
restricted myself, with few exceptions, and those
chiefly referring to pidas that had been quoted by
other scholars in support of their own theories, to
the final pidas of Trishtubh verses. Yet.even with
this limited evidence, I think I shall be able to

establish at least three wvarieties of Trishtubh.
12 '
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Preserving the same classification which I adopted
before for the Géyatris, so as to include the im-
portant eighth syllable of the Trishtubh, which
does not properly belong to the vritta, 1 maintain
that class 4. v v — —, class 5. — — — —, and class
8. — v — must be recognized as legitimate endings
in the hymns of the Veda, and that by recognizing
them we are relieved from nearly all, if not all, the

most violent prosodial licences which Professor Kuhn -

felt himself obhged to admit in his theory of Vedic
metres.
§4. vV — =,

The verses which fall under § 4 are so numerous
that after those of the first Mandala, mentioned
above, they need not be given here in full. They
are simply cases where the eighth syllable is not

lengthened, and they cannot be supposed to run -

counter to any rule of the Pritisikhya, for the
simple reason that the Pritisikhya never gave such

a rule as that the eighth syllable must be lengthened.

if the ninth is short. Examples will be found in the
final pida of Trishtubhs: il 30, 6; il 36, 4; 53, 155
54, 123 1V L,16; 2,7; 9; 11; 4 125 6,1;2; 4; 7,75
11, 5; 17,35 23,65 24, 25 27, 1; 28, 55 55 55 57 23
V.1,2; VL 19,10; 21, 8; 23, 7; 25 5; .29, 6 33, 1;

62, 15 63, 7; ViL 21, 5; 28, 3; 42, 4; 56, 15; 60,105 °

84, 2; 92, 4; Vill. 1, 33; 96, 9; IX. 92,5, x.61,12,» .

135 74 35 117, 7.
In support of § 5. ————, the number of cases is
smaller, but it should be remembered that it might

PREFACE. ' cxxxiii

be considerably increased if I had not restricted
myself to the final pada of each Trishtubh, while
the first, second, and third pAdas would have yielded
a much larger harvest:

§5. - ———-
“i. 89, 9. m4 no madhy4 ririshatiyur gantoh.

-

. 92, 6. supratiké saumanasiyagigah.
i. 114, 5 sarma varma khardir asmabhyam yamsat.
i. 117, 2. tena nard vartir asmabhyam yitam.
i. 122, 1. ishudhyéva maruto rodasyoh (or rodasyoh).
i. 122, 8. asvAvato rathino mahyam strik.
" 1186, 3. ishas ka parshad ariglirtah strih. .
ii. 4, 2. devAnAm agnir aratir girdsvah.
iii. 49, 2. prithugrayd aminid &yur dasyoh.
iv. 3, 9. ghmaryena payasi pipiya.
_iv. 26, 6. divo amushmad uttardd &diya.
- V. 41, 14. udi vardhantdm abhishAti(h) arndh.
Vi. 25, 2. Aryfya viso (a)va tArir dasih.
vi. 66, 11. girayo nipa ugra aspridhran.
vii. 8, 6. dyumad amivakitanam rakshoha.
vii. 28, 4. ava dvitd varuno miyl nah sit.
~ vil. 68, 1. havyéni ka pratibhritd vitam nah.
vii. 71, 2. divA naktam mdhvi trisithdm nah.

. viL 78, 1. gyotishmaty vAmam asmabhyam vakshi.
Vil 93, 7% “akkh4 mitram varunam indram vokeh.
ix. 9o, 4. sam kikrado maho asmabhyam vigin.

x. 11, 8. bhigam no atra vasumantam vitit.
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I do not wish to deny that in several of these
lines it would Be possible to remove the long
syllable from the ninth place by conjectural emen-
dation. Instead of &yur in i 89, 9, we might read
fyu; in i g2, 6, we might drop the augment of
a.g‘igar in il 4, 2, we mlght admit synizesis 1n
aratir, and then read gira-asvah, as in i 141, 12.
In vi. 25, 2, after eliding the a of ava, we might

read disth. But even if, in addition to all this,

we were to admit the possible suppression of final
m in asmabhyam, mahyam, and in the accusative
singular, or the suppression of s in the nominative

singlﬂar, both of which would be extreme measures, -

we should still have a number of cases which could
not be righted without even more violent remedies.
Why then should we not rather admit the occa-
sional -appearance of a metrical variation which
certainly has a powerful precedent in the dispon-
deus of Géyatris? I am not now acquainted with
the last results of metrical criticism in Virgil, but,
unless some new theories now prevail, I well recol-
lect that spondaic hexameters, though small in
number, much smaller than in the Veda, were
recognized by the best scholars, and no emendations
attempted to remove them. If then in Virgil we
read, ‘Cum patribus populoque, penatibusque et

magms dis, why not follow the authonty of the -

best MSS. and the tradition of the Pré,tlsékhyas
and admit a dispondeus at the end of a Trishtubh
rather than suspend, in order to meet this single
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difficulty, some of the most fundamental rules of
) ]

prosody ? .

I now proceed to give a more numerous list of
Traishtubha pidas ending in a choriambus, —vv-—,
again confining myself, with few exceptions, to final

pidas :
§8. — v v —.
i 62, 3. sam usriyabhir vivasanta narah,
i. 103, 4. yad dha stnuk sravase nAma dadhe.
1. 121, 9. sushnam anantail pariy5:s§ vadhai.
i. 122, 10%, sardhastaro narim gﬁrtf;.srévéh.
i. 173, 8. sirims kid yadi dhish4 veshi ganin.
i. 186, 2. karant sushihi vithuram 13 savah.
ii. 4, 3. dakshdyyo yo disvate dama 4 (not dé_mé a).
ii. 19, 1. oko dadhe brahmanyantas ka narah.
ii. 33, 14. midhvas tokfiya tanaylya mrifa.
iv. 1, 1g¢. suky Gdho atrinan na gavim*.
iv. 25, 4. nare naryiya nritamiya nrindm.
iv. 39, 2. dadathur mitrdvarund taturim.
V. 30, 12. praty 5grz‘ibh_ishm‘é, nr‘itémz_asy; nrirdm.
V. 41, 4. Agim na g’égmﬁr Asvasvatamih,
V. 41, 15 smat siribhir riguhastd riguvanih. |
Vi. 4, 7. viyum pr{n'(-mt; ridhasd nritaméh.
vi. 10, 5. suviryebhis #ibhi santi ganin.

* Nur eine Stelle habe ich mir angemerkt, wo das Metrum dam
verlangt.” Kuhn, Beitriige, vol. iv. p. 180 ; Bollensen, Zeitachrift
der D. M. G., vol. xxii. p. 58%.

£
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V1 11, 4. afiganti suprayasam paiika gani

vi. 13, 1% agne :rlyaf,)ntly vanin(_f na v;q;;ha.h.
vi. 13, 1% divo vrishdr idyo ritir apim.

Vi. 20, 1%, tasthad rayih savasi pritsu ganin.
vi. 20, 1%, daddhi stino sahaso vritraturam.

Vi 29, 4. ukthd samsanto devavitatamih. *
vi. 33, 3. 4 priteu darshi nrindm nritama,

vi. 33, 5. divi shyima pirye goshatamih.

v1 44, 11. gahy asushvin pra vrihdprinatah.
V.l. 49, 12. stribhir na nikam vg\]cénisy;. vipah.
Vvi. 68, 5. vamsad rayim rayivatas ka ganin.
vi. 68, 7. pra sadyo dyumnf tirate taturih. -
Vil 19, 10. sakhd a sfiro *ith ka nrivdm.

Vii. 62, 4. md mitrasya priyatamasya nrnim.
ix. 97, 26. hotiro na df%yéga mandratami’ (2).
X. 55, 8. siro nir yudhidhamad dasyn (2).

X. 99, 9. atkam yo asya sanitota nrindm.

X. 108, 6. brihaspatir va ubhayd na mrillt.

X. 169, 1. avasdya padvate rudra mrila.

It is perfectly true that this sudden. change in

1€ lihythm of Trishtubh verses, making their endin

,mbl.c instead of trochaic, grates on our ears. Buf
believe, that if we admit a short stop after fh(;
z.venth syllable, the intended rhythm of these verses
1H bfacome intelligible. We remarked a similar
eak in the verses of hymn x. 77, where the sudden
ansition to an iambic metre was used with great

-
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effect, and the choriambic ending, though less
effective, is by no means offensive. It should be
remarked also, that in many, though not in all cases,
a casura takes place after the seventh syllable, and
this is, no doubt, a great help towards a better
delivery of these choriambic Trishtubhs.

.Whﬂe, however, I contend for the recognition of
these three varieties of the normal Trishtubh metre,
I am quite willing to admit that other variations
besides these, which occur from time to time in
the Veda, form a legitimate subject of critical

discussion.

§2.uvu—.

Trishtubh verses the final pada of which ends in
o uu—, I should generally prefer to treat as ending
in a Gégata pada, in which this ending is more
legitimate. Thus I should propose to scan:

i. 122, 11. prasastaye mahind rathavate.

i, 20, 5. vasn radrdf Adityah iha huve.

v. 2, 1. purah pé.éyént'f nibitam. (tam) aratau.

v =V v v v -

vi. 13, 5 vayo vrikiyiraye gasuraye.

§I.u~—u—-.

1 should propose the same medela for some final
pidas of Trishtubhs apparently ending in v—v-—.
We might indeed, as has been suggested, treat
these verses as single instances of that peculiar
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metre which we saw carried out in the whole of
hymn x. 77, but at the end of a verse the admis-
sion of an occasional Gigata pdda is more in accord-

ance with the habit of the Vedic poets. Thus I

should scan :

V. 33, 4. vrishA samatsu aé,sa,sya nima klt*
V. 41, 3P, rﬁ.ya eshe “vase dadlnta dhih.

After what I have said before on the real cha- |
racter of the teaching of the Pritisdkhya, I need

not show again that the fact of Uvata’s counting
ta of dadhita as the tenth syllable is of no import-
ance in determining the real nature of these hymns,
though it is of importance, as Professor Kuhn re-
marks (Beitrige, vol. iii. p. 451), in showing that
Uvata considered himself at perfect Liberty in

counting or not countmg, for his own purposes,
the elided syllable of avase.

. bty - - hd ~ iy , hd -~ hd -
vil. 4, 6. mipsavah pari shadima miduvah.

§6. v — — —.
Final pidas of Trishtubhs endmg inu-—- ‘are

very scarce. In vi 1, 4,
bhadriydm te ranayanta samdrishtau,

it would be _very easy to read bhadriyim te sam-
dnshtan ranayanta a.nd In X. 74 3, :

:
. * Professor Kuhn has finally adopted the same scanmng
Beitriige, vol. iv. p. 184. : ’
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- ~ - —_— - L's -~ -_— U' ~
dyaur na virebhik krinavanta svaih,
we may either recognize a Gagata pida, or read

v - o moe= fo = » -
dyaur na varebhih krinavanta svaih,

" which would agree with the metre of hymn x. 77.

.. §7. — — v —
Pidas ending in ——v - do not occur as final in

. any Traishtubha hymn, but as many Ghgata pidas

occur in the body of Traishtubha hymns, we have
to scan them as dodecasyllabic : ’

i. 63, 4% tvam ha tyad indra kodih sakhi.

iv. 26, 6. parivatah sakuno mandram madam. -

The adjective pivaka which frequently occurs at
the end -of final and internal pﬁ,da,s of Trishtubh
hymns has always to be scanned pa,vaka Cf. 1iv.
51, 2; VL 5, 2; 10, 4; 51, 3 vil. 3,13 9; 9,1%; 56,12;
X. 46, 7P,

I must reserve what I have to say about other

metres of the Veda for another opportunity, but
I cannot leave this subject without referring once
more to a metrical licence which has been strongly
advocated by Professor Kuhn and others, and by
the admission of which there is no doubt that
many difficulties might be removed, I mean the
occasional omission of a final m and s, and the
subsequent contraction of the final and initial
vowels. The arguments that have been brought
forward in support of this are very powerful.
There is the general argument that final s and m
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are liable to be dropt in other Aryan languages,
and particularly for metrical purposes. There is
the stronger argument that in some cases final s

and m in Sanskrit may or may not be omitted,
even apart from any metrical stress. In' Sanskrit-

we find that the demonstrative pronoun sas appears
most frequently as sa (sa daditi), and if followed
by liquid vowels, it may coalesce with them even
in later Sanskrit. Thus we see saisha for sa esha,
sendrak for sa indrak sanctioned for metrical pur-
poses even by Phnini, vi. 1, 134. We might refer
also to feminines which have s in the nominative
singular after bases in 0, but drop it after bases
ini. We find in the Sanhiti text, v. 7, 8, sv4dhitiva,
instead of svddhitik-iva in the Pada text,. sanctiongd
by the Pritisikhya 259 ; likewise ix. 61, 10, Sanhita,
bhimy & dade, instead of Pada, bhifmik 4§ dade. But
before we draw any general conclusions from such
instances, we should consider whether they do not

admit of a grammatical instead of a metrical ex-

planation. The nominative singular of the demon-

strative pronoun was sa before it was sas; by the

side of bhimis we have a secondary form bhmi;
and we may conclude from sv4dhiti-vin, i. 88, 2,
that the Vedic poets knew of a form sv4dhiti,
by the side of sv4dhitih.

As to the suppression of final m, however, we
see it admitted by the best authorities, or we see

at least alternate forms with or without m, in

tibhya, which occurs frequently instead of tu-
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bhyam*, and twice, at least, without apparently
any metrical reasont. We find asméka instead of
asmikam (i. 173, 10), yushméka instead of yushm4-
kam (vil. 59, 9~10), y4gadhva instead of yégadhvam
(viii. 2, 37) sanctioned both by the Sanhits and Pada
texts 1.

"If then we have such precedents, it may well
be asked why we should hesitate to adopt the
same expedient, the omission of final m and s,
whenever the Vedic metres seem to require it.
Professor Bollensen’s remark, ¢hat Vedic verses can-

- not be treated to all the licences of Latin scanning §,

is hardly a sufficient answer ; and he himself, though
under a slightly different form, would admit as
much, if not more, than has been admitted on
this point by Professors Kuhn and Roth. On &
priors grounds I should by no means feel opposed
to the admission of a possible elision of final s or
m, or even n; and my only doubt is whether it is
really necessary for the proper scanning of Vedic
metres. My own opinion has always been, that
if we admit on a larger scale what in single
words can hardly be doubted by anybody, viz. the
pronunciation of two syllables as one, we need

* i.54,9; 135, 2; iil. 42, 8; v. 11, §5; vii. 22, v; viil. 51, 9;
76, 8; 82, 5; ix. 62, 27; 86, 30; x. 167, 1,

+ ii. 11, 3; v. 30, 6. :

1 See Bollensen, Orient und Occident, vol, iii. P- 459; Kubn,
Beitrige, vol. iv. p. 199.

§ Orient und Occident, vol. iv. p. 449.
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not fall back on the elision of final consonants in
order to arrive at a proper scanning of Vedic
metres. On this point I shall have to say a few
words in conclusion, because I shall frequently avail
myself of this licence, for the purpose of righting
apparently corrupt verses in the hymns of the
Rig-veda; and I feel bound to explain, once for

all, why I avail myself of it in preference to other -

emendations whick have been proposed by scholars
such as Professors Benfey, Kuhn, Roth, Bollensen,
and others. . _
The merit of having first pointed out some cases
where two syllables must be treated as one, be-
longs, 1 believe, to Professor Bollensen in his article,
«Zur Herstellung des Veda,’ published in Benfey’s
Orient und Occident, vol. ii. p. 461. He proposed,
for instance, to write hyind instead of hiyina,
ix. 13, 6; dhyiné instead of dhiyAné, viil 49, 5
sshyase instead of sdhiyase, 1. 71, 4; yé.n.é instead of
iyAnd, viil. 50, 5, &e. The actual alteration of these
words seems to .me unnecessary; nor should we

think of resorting to such violent measures in Greek /

where, as far as metrical purposes are concerned,
two vowels have not unfrequently to be treated

as one.
‘That iva counts in many passages as one gyllable

is admitted by everybody. The only point on which -

I differ is that I do not see why iva, when mono-
syllabic, should be changed to va, instead of being
pronounced quickly, or, to adopt the terminology

. PREFACE. exliii
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of Greek grammarians, by synizesis*. Synizesis is
well explained by Greek scholars as a quick pro-
nunciation of two vowels so that neither should be
lost, and as different thereby from synalwephe, which
me‘fms the contraction of two vowels into oneft.
This synizesis is by no means restricted to iva
anid a few other words, but seems to me a very
frequent expedient resorted to by the ancient
Rishis, -

Originally it may have arisen from the fact that
language allows in many cases alternate forms of
one or two syllables. As in Greek we have double
forms like aXeyewds and dAyewds, yaaxrogayos and
YXaxropayos, werqvds and wravds, wukwds and wurvos 1
and as in Latin we have the shortening or sup—’
pression of vowels carried out on the largest scale $

* Synizesis in Greek applies only to the quick pronunciation
of two vowels, if in immediate contact ; and not, if separated b
consonants. Samprasirana might seem a more appropriate l;ermy
but though the grammatical process desiygnated in Sanskrit b,
an.nprasérana. offers some analogies, it could only by a new deﬁ}r
nition be applied to the metrical process here intended.

+ A. B. p. 835, 30. éori 8¢ év rois xowois péTposs kai § kalouué '
a’l’lvexqﬁéqumr #} xal owilnois Aéyerm. “Oray vip powmivrov e’mi)\kq)\:rrl
;:wrrax 7 wp¢:¢o;:¢i, Tére yiveras § ovrifpous els plav cuNAaSir. Aagpépes

ovsaloipis® i} pév yap ypapudraw éori Komd, § 8¢ xpbror' «ai § pév
gvvakoud, bs Néyerai, daiverar, # 8 of. Mehlhorn, Griechi,::;e
Gx;aminiati_k, § 101. Thus in Nm)\:p;s we have synizesis, in
NovrréAepos Synsresis. ,

" 1 Cf Mehlhorn, Griechische Grammatik, § 57,
§ See the important chapters . on ‘Kirzung der Vokale’ and
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we find in Sanskrit, too, such double forms as
prithvi or prithivi, adhi and dhi, api and pi, ava
and va. The occurrence of such forms which have
nothing "to do with metrical considerations, but
are perfectly legitimate from a grammatical point
of view, would encourage a tendency to treat two
syllables—and particularly two short syllables—as
one, whenever an odcasion arose. There are, besides,
in the Vedic Sanskrit a number of forms where, as
we saw, long syllables have to be pronounced as

two. In some of these cases this pronunciation is

legitimate, i. e. it preserves an original dissyllabic
form which in course of time had become mono-
syllabic. In other cases thé same process takes
place through a mistaken sense of analogy, where
we cannot prove that an original dissyllabic form
had any existence even in a prehistoric state of

language. The occurrence of a number of such.

alternate forms would naturally leave a general
impression in the mind of poets that two short
syllables and one long syllable were under cer-
tain circumstances interchangeable. So consider-
able a number. of words in which a long syllable
has to be pronounced as two syllables has been

collected by Professors Kuhn, Bollensen, and

¢ Tilgung der Vokale’ in Corssen’s ‘ Aussprache des Lateinischen ;’
and more especially his remarks on the so-called irrational vowels
in Plautus, ibid. vol. ii. p. 70.

W

PREFACE. exlv

-

others, that no doubt can remain on this subject.
Vedic poets, being allowed to change a semivowel
into a vowel, were free to say na.satyﬁ. and né,satyfi
viil. 5, 32; prithivyds and pmthlvyé.h, pitrok and
pft;c-)h, i 31, 4 They could separate compound
words, and pronounce ghritinnak or ghrita-annah,
vii, 3, 1. They could insert a-kind of shewa or
svarabhakti in words like simne or smne, vili. 6, 47;
dhimne or dhAmne, viil. 92, 25; arAvnah and arvnah,
ix. 63, 5. They might vary between panti and
panti, i. 41, 2; yéthana. and yﬁ,thana i. 39, 3; ni-
dhitoh and nidhafoh, i. 41, 9; tredhd and tredha,
i. 34, 8; devih and devah (besides devisah), i. 23, 24;
rodasl and rodash, i. 33, 9; 59, 4; 64, 9; and rodasyok,
1. 33, 5; 59,23 117, 10; Vi. 24, 3; Vil. 6, 2; X. 74, 1¥
Need we wonder then if we find that, on the other
hand, they allowed themselves to pronounce pﬂthlvf
as p7'1th1vi i. 191, 6; Vii.. 34 75 99 3; dhrishnava
as dhﬂshnava v. 52, 14; suvAna as suvina? There
is no reason why we should change the spelling of
suvina into ®vina. The metre itself tells us at
once where suvina is to be pronounced as two or
as three syllables. Nor is it possible to believe
that those who first handed down and afterwards
wrote down the text of the Vedic hymns, should

* Professor Bollensen in some of these passages proposes to read
rodasios. In i 96, 4, no change is necessary if we read vigam.
Zeitschrift der D. M. G., vol. xxii. p. 587.

VOL. I. k
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have been ignorant of that freedom of pronuncia~
tion. Why, there is not one single passage in the
whole of the ninth Mandala, where, as far as I know,
suvina should not be pronounced as dissyllabie,
i.e. as suvina ; and to suppose that the scholars
of India did not know how that superfluous syllable

should be removed, is really taking too low an )

. estimate of men like Vyali or Saunaka.

But if we once admit that in these cases two
syllables separated by a single consonant were pro-
nounced as one and were metrically counted as
one, we can hardly resist the evidence in favour
of a similar pronunciation in a large number of
other words, and we shall find that by the ad-
mission of this rapid pronunciation, or of what in
Plautus we should call irrational vowels, many
verses assume at once their regular form without
the necessity of admitﬁng the suppression of final

8, m, n, or the_ introduction .of other prosodial .

licences. To my mind the most convincing pas-
sages are those where, as in the Atyashti and
similar hymns, a poet repeats the same phrase
twice, altering only one or two words, but without

endeavouring to avoid an excess of syllables  which,

to our mind, unless we resort to synizesis, would

completely destroy the uniformity of the metre. |

Thus we read :
. S -
¢ 1.133, 6. aptrushaghno ‘pratita sira satvabhih,

trisaptaik sira satvabhik, -

Here no ’pra must be prenounced ‘with one ictus
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only, in order to get a complete agreement between
the two lambic diameters.
1. 134, 5. Ggrﬁ {shananta bhurvani,
~ apim ishanta bhurvani,

As ishanta never occurs again, I suspect that the
oripinal reading was ishananta in both )lines, and
that in the second line ishananta, pronounced rapidly,
was mistaken for ishanta. Is not bhurv4ai a locative,
corresponding to the datives in vdne which are so
frequently used in the sense of infinitives ? See note
to i. 6, 8, page 34. In i 138, 3, we must read:

vige-vige sarl bhava.
In i 129, 11,
adhd hi tvd ganitd giganad vaso,

_ rakshohanam tvi g?g:;;éd vaso,
we might try to remove the difficulty by omitting
vaso at the end of the refrain, but this would
be against the general character of these hymns.
We want the last word vaso, if possible, at the
end of both lines. But, if 8o, we must admit two
éases of synizesis, or, if this seems too clumsy, we
must omit tvi. ,

I shall now proceed to give a number of other
examples in which the same consonantal synizesis
seems necessary in order to make the rhythm of

the verses perceptible to our ears as it was to the
ears of the ancient Rishis.

k2
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The preposition anu takes symzesm in

1. 127, 1 ghntasya vibhrishé{im anu vashtl sokish.
Cf. x. 14, 1. .

The preposition abhi :

1. 91, 23. riyo bhigam sahasivann 53}:{ yudhya.
Here Professor Kuhn changes sahasivan into saha-
svah, which, no doubt, is a very simple and very
plausible emendation. But in altering the text of
the Veda many things have to be considered, and
in our case it might be objected that sahasvah
pever occurs again as an epithet of Soma. As an
invocation sahasvak refers to no deity but Agni,

and even in its other cases it is applied to Agni _

and Indra only. However, I do not by any means

maintain that sahasvah could not be applied to

Soma, for nearly the same arguments could be
used against sahasivan, if conjecturally put in the
place of sahasvak; I only wish to point out how
everything ought to be tried first, before we resort
in the Veda to conjectural emendations. Therefore,
if in our passage there should be any objection

to admitting the synizesis in abhi, I should much

rather propose synizesis of sahasivan, than change
it into sahasvakh. There is synizesis in maha, e. g.

i. 133, 6. avar maha indra didrhi srudhi nah.

Although this verse is quoted by the Pratistkhya, -

Sttra 522, as one in which the lengthened syllable
dhi of srudhi does not occupy the tenth place, and
which therefore required special mention, the original
poet evidently thought otherwise, and lengthened

. PREFACE. cxlhix

the syllable, being a syllable liable to be lengthened,
because it occupied the tenth place, and therefore
received a peculiar stress.

The preposmon pari : :

vi. 52, 14. mi Vo vakimsi parlkakshyam vokam,

sumneshv id vo antam3 madema.

Here Professor Kuhn (Beitrige, vol. iv. p. 197) begins
the last pAda with vokam, but this is impossible

~unless we change the accent of vokam, though even

then the separation of the verb from mi and the
accumulation of two verbs in the last line would
be objectionable.

Harl is pronounced as h har :

vii. 32, 12. ya indro hanvan na dabhanti tam ripak.

ii. 18, 5. & katvirimsatd haribhir yuginak.

Hence 1 propose to scan the difficult verse 1167, 1,
as follows: )

sahasram ta indra-Gtayo nah,
sahasram 1sho hanvo gﬁrtitémih*,
swhasram Tayo midayadhyai,
sahasrina ﬁpa no ye_mtﬁ vagih.

That the final o instead of as is treated as a
short syllable we saw before, and in 1. 133, 6, we
observed that it was liable to synizesis. We see
the same in

175, 6. maya Ivhpo na trishyate babhitha.

v. 61, 16. & yagiiylso vavrittana.

* As to the scanning of the second line see page cxxxv.



al PREFACE.

The pragrihya i of the dual is known in the
Veda to be liable in cerfain cases to Sandhi. If
we extend this licence beyond the limits recognized
by the Pritisikhya, we might scan

vi. 52, 14. ubhe rodasy apim napik #a manma, or
we might shorten the 1 before the a, and admitting
8ynizesis, scan: ’

_____

In iii. 6, 10, we must either admit Sandhi between
préii and adhvaréva, or contract the first two syl-
. lables of adhvaréva. '

The o and e of vocatives before vowels, when
changed into av or a(y), are liable to Synizesis :-

iv. 48, 1. vﬁyé;\& kandrena rathena (Anushtubh, c.)

iv. 1, 2. sa bhriitaram varanam agnz;\ 4 vavritsva.

The termination avak also, before vowels, seems
to count as one syllable in v. 52, 14 divo vi
dhrishnava ogash, which would render Professor
Bollensen’s correction (Orient und Occident, vol. ii.
~ P- 480), dhrishnitiogasa, unnecessary. ;

Like ava and iva, we find aya and iya, too, in
several words liable to be contracted in pronuncia-
tion ; e. g. vayam, vi. 23, 5; ayam, i. 177, 4; iyam,A
vil. 66, 8%; i. 186, 11 (unless we read vo ’sme) ;
X. 129, 6. Professor Bollensen’s proposal to change -
iyam to im, and ayam to 4m (Orient und Occident,
vol. ii. p. 461), would only cause obscurity, without any
adequate gain, while other words would by a similar
suppression of vowels or consonants become simply

PREFACE. L

irrecognizable. In i. 16g, 6, for instance, éflh& has
to be pronounced with one ictus; in vi. 26, 7,
sadhavirs is trisyllabic. In vi. 10, 1, we r.nu?,t
admit synizesis in adhvaré; in i 161, 8, either n
udakim or in abravitana; i 110, g, in ribhumin ;
viil. 79, 4, in divdh; v. 4, 6, in nritama (unless Vi'e
;ead so ’gne); 1. 164, 17, in pardh; v1 15,.14,. in
pivaka; i 191, 6; Vil 34, 7; 99, 3, %n. prlthlV};
il. 20, 8, in purak; vi 10, 1, in prayati; vi. 17, 7, In
brihdt ; ix. 19, 6, in bhiydsam ; i. 133, 6, i?. mahdh ;
. 28, 6; iv. 1, 2; vi. 75, 18, In varuna; 1. 30, 2.1,
in vrishabha; vii. 41, 6, in véginah; 1. 43, 2, In
sisumatik ; vi. 51, 2, in sanutdr; vi. 18, 12, in sthd--
virasya, &c. ‘
These remarks will, T hope, suffice in order to
justify the principles by which I have been guid.ed
in my treatment of the text and in my translation
of the Rig-veda. I know I shall seem to some to
have been too timid in retaining whatever can pos-
sibly be retained in the traditional text of these
ancient hymns, while others will look upon the
emendations which I have suggested as unpardon-
able temerity. Let everything be weighed in the
just scales of argument. Those who argue .for
victory, and not for truth, can have no hearing
in our court. There is too much serious work to
be done to allow time for wrangling or abuse.
Any dictionary will supply strong words to those
who condescend to such warfare, but strong argu-
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ments require honest labour, sound judgment, and,
above all, a genuine love of truth.

- -

The second volume, which I am now preparing for
Press, will contain the remaining -hymns addressed
to the Maruts. The notes will necessarily have to
be reduced to smaller dimensions, but they must
always constitute the more important part in a
translation "or, more truly, in a deciphering of
Vedic hymns. l

¥. MAX MULLER.

Pares ENp, OXFORD :
March, 1869.

-
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2 HYMNS TO THE MARUTS.

Man~npara I, SOETA 6.
Asa7AakA I, ADHEYAYA 1, VARGA 11-12,

1. Yuiignti bradhnim arushim kirantam péri
tasthishak, rékante rokand divi., ‘

2. Yufigénti asya kdmy4 hari (fti) vi—paksha,sé, rithe,
s6n4 dhrishnd (iti) nri-vihasi.

3. Ketim krinvin aketdve pésah marydh apesise,
s4m ush4t-bhik agiyathéh. d

4, At sha svadhém 4nu ptnah garbha-tvim 4-iriré, -

dadhandh nima yagiiiyam.

1. Wison : The circumstationed (inhabitants of the three
worlds) associate with (Indra), the mighty (Sun), the inde-
structive (fire), the moving (wind), and the lights that shine
in the sky. * :

BexnreY: Die rothe Sonne schirr'n sie an, die wandelt um
die stehenden, Strahlen strahlen am Himmel auf.

Lawerois : Placés autour du (foyer, les hommes) préparent
le char (du dieu) brillant, pur et rapide; (cependant) brillent
dans le ciel les feux (du matin),

2. Wison: They (the charioteers) harness to his car his -

two desirable coursers, placed on either hand, bay-coloured,
high-spirited, chief-bearing.

BENFEY : Die lieben Falben schirren sie zu beiden Seiten .

des Wagens an, braune, kithne, held-tragende.

.LANGLOI'S: A ce char sont attelés ses deux coursiers, beaunx,
brillants, impétueux, rougedtres, et dignes de porter un
héros.

3. WiLson ] Mortals, you owe your (daily) birth (to such

MANDALA I, SUKTA 6. 3

HymN To INDRA AND THE MARUTS (THE
StorRM-GODS).

1. Those who stand around him while he moves on,
harness the bright red steed ;' the lights in heaven
shine forth.?

2. They harness to the chariot on each side his
(Indra’s)* two favourite bays, the brown, the bold,
who can carry the hero.

3. Thou who createst light where there was no

light, and form, O men!! where there was no form,

hast been born together with the dawns.?
4. Thereafter! they (the Maruts), according to their

-wont,? assumed again the form of new-born babes,?

taking their gacred name.

an Indra), who with the rays of the morning, gives sense to
the senseless, and to the formless, form.

Bexrey: Licht machend —Minner !—das Dunkele und
kenntlich das Unkenntliche, entsprangst du mit dem Mor-
genroth, ' ,

Lancrois: O mortels, (voyez-le) mettant Pordre .dans la
confusion, donnant la forme au chaos. O Indra, avec les
rayons du jour tu viens de naitre.

4. Wison: Thereafter, verily, those who bear names
invoked in holy rites, (the Maruts)) ‘having seen the rain
about to be engendered, instigated him to resume his embryo
condition (in the clouds). '

Bex¥ey : Sodann von freien Stiicken gleich erregen wieder

Schwangerschaft die heilgen Namen tragenden.
Lavcrois: A peine la formule de Voffrande a-t-elle été

. prononcée, que les (Marouts), dont le nom mérite d’étre

invoqué dans les sacrifices, viennent exciter (de leur souffle)
le feu A peine sorti du sein (de Parani).
B2
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5. Vil kit rugatnd-bhik guhé kit indra vahni-bhik,
avindah usriya]a anu.

6. Deva—yé.ntah yathd matim 4akkha vidit-vasum
girah, mahdm anshata srutam.

7. Indrena sim hi drikshase sam-gagméinsh 4bi-
bhyushd, mandd {iti) samina-varkasi.

8. Anavadyafh abhidyu-bhih makhéh sihasvat ar-
kati, ganaih indrasya kdmyai.

9. Atah pari-gman 4 gahi divih vA rokanit &dhi,
sim asmin rifigate girah.

5. WiLsoN: Associated with the conveying Maruts, the
traversers of places difficult of access, thou, Indra, hast dis-
covered the cows hidden in the cave.

BenrEY : Mit den die Festen brechenden, den Stiirmenden
fandst, Indra, du die Kiihe in der Grotte gar.

Langrois: Avec ces (Marouts), qui brisent tout rempart et

supportent (la nue) Indra, tu vas, du sein de la caverne,

délivrer les vaches (célestes).

6. Wirson: The reciters of praises praise the mlghty
(troop of Maruts), who are celebrated, and conscious of the
power of bestowing wealth in like manner as they (glorify)
the counsellor (Indra). -

Benrey: Nach ihrer Einsicht verherrlichend besingen
Sanger den Schitzeherrn, den beriilhmten, gewaltigen.

Laverois: Voild pourquoi Phymne qui chante les dieux
célebre aussi le grand (dieu des vents), qui assiste (Indra) de
ses consetls, et découvre les heureux trésors.

7. WiLsoN : May you be seen, Maruts, accompanied by the
undaunted (Indra); both rejoicing, and of equal splendour.

E ) .
MANDALA I, SOKTA 6. 5

5. Thou, O Indra, with the swift Maruts® who break
even through the stronghold,? hast found even in their
hiding-place the bright cows® (the days).

6. The pious singers® (the Maruts) have, after their
own mind,? shouted towards the giver of wealth, the
great, the glorious (Indra).

- 7. Mayest thou® (host of the Maruts) be verily seen?
coming together with Indra, the fearless: you are
both happy-making, and of equal splendour.

8. With the beloved hosts of Indra, with the blame-
less, heavenward-tending (Maruts), the sacrificer' cries
aloud. .

9. From yonder, O traveller (Indra), come hither,
or down from the light of heaven;' the singers all
yearn for if;—

BexFEY: So lass mit Indra denn vereint, dem furchtlosen,
erblicken dich, beide erfreu’nd und glanzesgleich. -

Lanerois: Avec Vintrépide Indra, (6 dieu,) on te voit ac-
eourir; tous deux pleins de bonheur, tous deux également *
resplendissants.

8. WiLson: This rite is performed in adoration of the
powerful Indra, along with the irreproachable, heavenward-
tending, and amiable bands (of the Maruts).

Benvey: Durck Indra’s liebe Schaaren, die untadhgen,
himmelstiirmenden, strahlet das Opfer machtiglich.

Lanerois: Notre sacrifice confond, dans un homage aussi
empressé, Indra et la troupe (des Marouts) bienfaisante, 1rre-
prochable, et brillante des feux (du matin).

9. WiLson: Therefore circumambient (troop of Maruts),
come hither, whether from the region of the sky, or from the
solar sphere; for, in this rite, (the priest) fully recites your
praises.

BenrEY: Von hier, oder vom Himmel komm ob dem
ZAther, Umkreisender! zu dir streben die Lieder all.
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10. Tt4h va sitim fmahe divah vA pérthivat 4dhi,
fndram mahik v r4gasah.

Lancrots: (Dieu des vents), qui parcours le monde, viens
vers nous, ou de ton s€jour habituel, ou de la demeure céleste
de la lumiére ; notre voix aujourd’hui t’appelle.

10. Wirson: We invoke Indra,—whether he come from
this earthly region, or from the heaven above, or from the
vast firmament,—that he may give (us) wealth.

COMMENTARY.

This hymn is ascribed to Kanva, the son of Ghora. The
metre is Giyatri throughout.

Verse 1, note *. The poet begins with a somewhat abrupi.

description of a sunrise. Indra is taken as the god of the
bright day, whose steed is the sun, and whose companions
the Maruts, or the storm-gods. Arush4, meaning originally
red, is used as a proper name of the horse or of the rising
sun, though it occurs more frequently as the name of the
Ted horses or flames of Agni, the god of fire, and also of
the morning light.
meaning the red of the morning, has taken bradhni as %n
adjective,—bradhnd meaning, as far as can.be made out,
bright in general, though, as it is especially applied to the
Soma-juice, perhaps bright-brown or yellow. Names of
colour are difficult to translate from one language into
another, for their shades vary, and withdraw themselves
from sharp definition. We shall meet with this difficulty

‘again and again in the Veda.
The following passages will illustrate tha principal mean-

ing of arushé, and justify the translation here adopted.

¢

Arushd as an Adjective.
' Arusha is used as an adjective in the sense of red :

vil. 97, 6. tim sagmisak arushisah 4svih brihaspatim:
saha-vihak vahanti,—ndbhat nj riipdm arushim vdsinaa.

In our passage, Arushé, a substantive, -

.

* MANDALA I, SOKTA 6. 7

~ 10. Or we ask Indra for help from here, or from
heaven, above the earth, or from the great sky.

BexreY : Von hier, oder vom Himmel ob der Erde begehren -
Spende wir, oder, Indra! aus weiter Luft.

Laxcerois:, Nous invoquons aussi la libéralité d’Indra;
(qu’il nous entende), soit d’ici-bas, soit de I'air qui enveloppe
la terre, soit du vaste séjour de la lumiére.

Powerful red horses, drawing together draw him, Brihas-

" pati: horses clothed in red colour like the sky.

iii. 1, 4. svetdm gaghinam arushdm wmahi-tva.

Agni, the white, when born; the red, by growth.

iil. 15, 3. krishnfisu agne arusha% vi bhahi.

Shine, O Agni, red among the dark ones.

iii. 31, 21. antir (iti) krishefn arushaiz dhima-bhik gat.

He (Indra) went among the dark ones with his red com-
panions. :

vi. 27, 7. ydsya givau arushi.

He (Indra) whose two cows are red.

vii, 75, 6. préati dyutindrm arushésak 4svah kitrik adrisran
dshdsam vihantah.

The red horses, the beautiful, were seen bringing to us
the bright dawn.

V. 43, I2: hiranya-varnam arushim sapema. .

Let us worship the gold-coloured, the red, i. e. Brihaspati

(the fire). : )
i. 118, 5. péri vim &svakh vapushak patangik viyah va-

 hantu arushi% abhike.

May the winged beautiful horses, may the red birds
bring you (the Asvins) back near to us. .

iv. 43, 6. ghrind vdyak arushdsak péri, gman.

The red birds (of the Asvins) came back by day. o

v. 73, 5. péri vAm arush#k vdyah ghrind varante a-tipah.

The red birds shield you (the Asvins) around by day
from the heat.
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i. 36, 9. vi dhiimim agne arushidm miyedhya srigi.

Send off, O Agni, the red smoke, thou who art worthy of
sacrificial food. : ]

vii. 3, 3. dkkha dydm arushds dhiiméh eti.

The red smoke goes up to the sky.

vii, 16, 3. Ut dhiimisa arushdsak divi-sprisak.

The clouds of red smoke went up touching the sky.

X. 45, 7. iyarti dhimém arusham. .

He (Agni) rouses the red smoke.

i. 141, 8. dydm angebhik arushébhik iyate.

He (Agni) goes to the sky with his red limbs.

ii. 2, 8. sdh idhénéh ushdsah rAmydk dnu svik né didet
arushéra bhinina. . '

He (Agmi), lit after the lovely dawns, shone like the sky
with his red splendour.

iil. 29, 6. 4svak nd vigl arushih véineshu 4.

Like a stallion, the red one (Agni) appears in the
wood. .

iv. 58, 7. arushék nd vigl kdshtk4k bhindén.

Like a red stallion, breaking the bounds.

i 114, 5. divdh varihdm arushim.

Him (Rudra), the boar of the sky, the red.

V. 59, 5. asvihk-iva it arushisak,

Like red horses, (O Maruts.)

V. 12, 2. 7itim sapimi arushédsya vrishnah.

I follow the rite of the red hero (Agni). The meaning
here assigned to vrishan will be explained hereafter, see
note to i. 85, 12.

. V.12, 6. ritim sik piti arushdsya vrishnah.

He observes the rite of the red hero (Agni).

vi. 8, 1. prikshdsya vrishnah arushisya nd sshak pré nd
vokam. . . '

I celebrate the power of the quick red hero (Agni Vaisv-
nara).

vi. 48, 6. syhvéisu arushah vrisha..

In the dark (nights) the red hero (Agni).

iil. 7, 5. ginanti vrishnak arushdsya sévam.

They know the treasure of the red hero (of Agni).

In one passage vrishan arush4 is intended for fire in the
shape of lightning.

MANDALA I, SUKTA 6. 9

x. 89, 9. ni amitreshu vadhim indra tdmram vrishan
vrishinam arushiam sisihi.

Whet, O strong Indra, the heavy strong red weapon,
against the enemies, '

X. 43, 9. Ut giyatim parasik gy6tishd sahi—vi rokatim
arusha/ bhinini sdkik,

May the axe (the thunderbolt) appear with the light—
may the red one blaze forth, bright with splendour.

X. I, 6. arushdh gitdh padé ilayak.

Agni, born red in the place of the altar.

vi. 3, 6. ndktam ydh im arushak yik divi.

He (Agni) being red by night and by day.

x. 20, 9. krishndh svetdh arushik y&mak asya bradhnih
rigrah uta sénah, ¢ -

His (Agni’s) path is black, white, red, bright, reddish,
and yellow.

Here it is extremely difficult to keep all the colours
distinct. /

Arushi is frequently applied to Soma, particularly in the
gth Mandala. There we read :

ix. 8, 6. arushik hérik.

ix. 71, 7. arushik divik kavik vrisha.

ix. 74, 1. vagi arushéh,

ix. 82, 1. arushdk vrishi harih.

ix. 89, 3. hdrim arushdm..

ix. 111, 1. arushdk hdrik. See also ix. 25, 5; 61, 21.
In ix. #2, 1, arushd seems used as a substantive in the sense
of red-horse. :

" Arushd as an Appellative.

Arushi is used as an appellative, and in the following
senses : ' :

1. The one red-horse of the Sun, the two or more red-
horses of Agni.

i. 6, 1. yuhginti bradhndm arushim.

They yoke the bright red-horse (the Sun).

i. 94, 10. yat dyukthah arushi réhita rathe.

When thou (Agni) hast yoked the two red-horses and the
two ruddy horses to the chariot.
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i 146,.2. rihanti {idhak arushdsak asya,

His (Agni’s) red-horses lick the udder.

ii. 10, 2. sruyék agnih—havam me—syav4 ritham vaha-
tah rohitd va uta arusha,

Mayest thou, Agni, hear my call, whether the two black,
or the two ruddy, or the two red-horses carry you.

Here three kinds of colours are clearly distinguished,
and an intentional difference is made between réhita and
arusha,

iv. 2, 3. arushf yugénah.

Agni having yoked the two red-horses.

iv. 6, 9. tdva tyé ‘agne haritah—rGhitdsah—arushisak
vrishanah,

To theeMAgni) belong these bays, these ruddy, these red-
horses, the stallions.

Here, again, three kinds of horses are dlstlngulshed—
Harits, Réhitas, and Arushis,

viii. 34, 17. yé rigrih véta-ramhasah arusha%ah raghu-
syadah.

Here arushd may be the subject and the rest adjectives;
but it is also possnble to take all the words as adJectlves,
referring them to 4sd in the next verse. The fact that rigra
likewise expresses a peculiar red colour is no objection, as
may be seen from i. 6, 1; 94, 10.

vil. 16, 2. sik yogate arushd visvd-bhogasi.

May he (Agni) yoke the two all-nourishing red-horses.

Vvil, 42, 2. yunkshvd—haritak rohitak ka yé vi sidman
arushéd?,

Yoke (O Agni) the bays, and the ruddy horses, or the
red-horses which are in thy stable.

2. The cloud, represented as the enemy of Indra, as re-
taining, hke"V"tra, the waters which Indra and the Maruts
wish to liberate.

i. 85, 5. utd arushdsya vi syanti dhiréh.

(When you go to the battle, (6] Maruts) the streams of .

the red enemy flow off.
v. 56, 7. utd sydk vigl arushéh,
i This strong red-horse,~—meant for the cloud as it would

seem; but possibly, too, for one of the horses of the
Mamts.

MANDALA I, SUKTA 6. ‘11
.
Arushd as the Proper Neme of a Solar Deity.

Besides the passages in which arushd is used either as an
adjective, in the sense of red, or as an appellative, meaning
some kind of horse, there are others in which, as I pointed
out in my Essay on Comparative Mythology¥, Arusha
occurs as a proper name, as the name of a solar deity, as
she bright deity of the morning (Morgenrotk). My inter-
pretation of some of these passages has been contested, nor
shall I deny that in some of them a different interpretation
is possible, and that in looking for traces of Arushi, as a
Vedic deity, representing the morning or the rising sun, and
containing, as I endeavoured to show, the first germs of the
Greek name of Eros, I may have seen more indications of
the presence of that deity in the Veda than others would
feel inclined to acknowledge. Yet in going over the same
evidence again, I think that even verses which for a time I
felt inclined to surrender, yield a better sense if we take the
word arushd which occurs in them as a substantive, as the
name of a matutinal deity, than if we look upon it as an
adjective or a mere appellative. It might be said that
wherever this arushi occurs, apparently as the name of a
deity, we ought to supply Agni or Indra or Strya. This is
true to a certain extent, for the sun, or the light of the
morning, or the bright.sky are no doubt the substance and
subject-matter of this deity. But the same applies to many
other names originally intended for these conceptions, but
which, nevertheless, in the course of time, became inde-
pendent names of independent deities. In our passage
1. 6, 1,‘ yufigdnti bradhndm arushim, we may retain for
arushi the appellative power of steed or red-steed, but if we
could ask the poet what he meant by this red-steed, or if
we ask ourselves what we can possibly understand by it,
the answer would be, the morning sun, or the hght of the
morning. In other passages, however, this meaning of red-

steed is no longer applicable, and we can only translate

Arushi by the Red, understanding by this name the deity
of the morning or of the morning sun.

* Chips from a German Workshop, and ed., vol. ii. p. 137 seq.

. . .
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vil. 71, 1. dpa svAsuk ushdsah nék gihite rindkti krishnath
arushiya panthim.

The Night retires from her sister, the Dawn ; the Dark one
yields the path to the Red one, i. e. the red morning.

Here Arushé shares the same half-mythological character
as Ushas, and where we should speak of dawn and morning
as mere periods of time, the Vedic poet speaks of them as
living and intelligent beings, half human, half divine, as.
powers of nature capable of understanding his prayers, and
powerful enough to reward his praises. I do not think
therefore that we need hesitate to take Arusha.in this
passage as a proper name of the morning, or of the morning

sun, to whom the dark goddess, the Night, yields the path

when he rises in the East.

Vi. 49, 2. divdk sisum sihasak stinim agnim yagfidsya
ketdim arushim yigadhyai.

To worship the child of Dyu, the son of strength, Agni,
the light of the sacrifice, the Red one (Arusha).

In this verse, where the name of Agni actually occurs, it
would be easier than in the preceding verse to translate
arushd as an adjective, referring it either to Agni, the god
of fire, or to yagiidsya ketim, the light of the sacrifice.
1 had myself yielded* so far to these considerations that I
gave up my former translation, and rendered this verse by
‘to worship Agni, the child of the sky, the son of strength,
the red light of the sacrificet” But I return to my original
translation, and I see in Arushd an independent name, in-

tended, no doubt, for Agni, as the representative of the rising |

sun and, at the same time, of the sacrificial fire of the
morning, but nevertheless as having in the mind of e poet
a personality of its own, He is the child of Dyu, originally
the offspring of heaven. He is the son of strength, origin-
ally generated by the strong rubbing of the aranis, i. e. the
wood for kindling fire. He is the light of the sacrifice,

whether as reminding man that the time for the moming. *

sacrifice has come, or as himself lighting the sacrifice on the
Eastern altar of the sky. He is Arushj, originally as

* Chips from a German Workshop, vol, ii, P- 139
+ Journal of the Royal Asiatic Society, 1867, P- 204.
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clothed in bright red colour, but gradually change(f into the
representative of the morning. We see at once, if examin-
ing these various expressions, how some of them, like the
child of Dyu, are easily carried away into mythology, while -
others, such as the son of strength, or the light of the
sacrifice, resist that unconscious metamorphosis. That
Arushd was infected by mythology, that it had approached
at least that point where momine become changed into
numina, we see by the verse immediately following : .

Vi. 49, 3. arushdsya duhitara virfipe (iti vi-ripe) stri-bhik
any4 pipisé sirak any4. -

There are two different daughters of Arush4; the one is clad
in stars, the other belongs to the sun, or is the wife of Svar.

Here Arushé is clearly a mythological being, like Agni
or Savitar or Vaisvdnara; and if Day and Night are called
his daughters, he, too, can hardly have been conceived
otherwise than as endowed with human attributes, as the
child of Dyu, as the father of Day and Night, and not as a
mere period of time, not as a mere cause or effect.

iv. 15, 6. tAm 4rvantam ni sinasim arushim né divik
sisum marmrigyénte divé-dive. )

They trim the fire day by day, like a strong horse, like
Arusha, the child of Dyu. ‘

Here, too, Arush4, the child of Dyu, has to be taken as
a personal character, and, if the n4 after arusham is right, a
distinction is clearly made between Agni, the sacrificial fire,
to whom the hymn is addressed, and Arushi, the child of
heaven, the pure and bright morning, here used as a simile
for the cleaning or trimming of the fire on the altar.

V. 47,3. arushéh su-parnah.

Arushi, the morning sun, with beautiful wings.

The feminine Arushi as an Adjective.

4 A 3 , . » . .
Arushi, like arushd, is used as an adjective, in the same

. sense as arusha, i. e, red:

iii. 55, 11. sydvi ka yat 4rushi ka svdsdrau.
As the dark and the red are sisters,

i. 92, 1 and 2. givak drushik and 4rushiz g&h.
The red cows of the dawn,
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i. 92, 2. risantam bhindm drushi% asisrayuh.

The red dawns obtained bright splendour.

Here ushésak, the dawns, occur in the same line, so that we
may take drushik either as an adjective, referring to the dawns,
or as a substantive, as a name of the dawn or of her cows.

i. 3o, 21. &sve na kitre arushi.

Thou bright, red dawn, thou, like a mare.

Here, too, the vocative arushi is probably to be taken as
an adjective, particularly if we consider the next following
verse:

iv. 52, 2. dsvi-iva kitrd drushi mAtd givim rit4-vari sikha
abhit asvinok ushéh.-

The dawn, bright and red, like a mare, the mother of the
cows (days), the never-failing, she became the friend of the
Asvins, '

X. 5, 5. saptd svésrik drushik. -

The seven red sisters.

The feminine Arushi as a Subsiantive.

If used as a substantive, 4rushl seems to mean the dawn.
It is likewise used as a name of the horses of Agni, Indra,
and Soma; also as a name for mare in general,

It means dawn in x. 8, 3, though the text points here so
clearly to the dawn, and the very name of dawn is mentioned
so immediately after, that this one passage seems hardly
sufficient to establish the use of 4rushi as a recognized
name of the dawn. Other passages, however, would like-
wise gain in perspicuity, if we took 4rushi by itself as a
name of the dawn, just as we had to admit in several

passages arusha by itself as a name of the morning. Cf.

i 71, 1. .
Krushi means the horses of Agni, in i. 14, 12:
yukshvé hi 4rushik rithe haritak deva rohita.

Yoke, O god (Agni), the red-horses to the chariot, the .

bays, the ruddy. ,

i. 72, 10. pré nikik agne drushik aginan.

They knew the red-horses, Agni, coming down.

In viii. 69, 5, drushi refers to the horses of Indra, whether
as a noun or an adjective, is somewhat doubtful:
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& harayah sasrigrire drushis.

The bay horses were let loose, the red-horses ; or, possibly,
thy bright red-horses were let loose.

Soma, as we saw, was frequently spoken of as arushik
harik.

- Inix. 111, 2, tridbAtu-bhik drushibhik seems to refer to the
same red-horses of Soma, though this is not quite clear.

The passages where 4rushi means simply a mare, without
aify reference to colour, are viii. 68, 18, and viii. 55, 3.

It is curious that Arush4, which in the Veda means red,
should in its Zendic form aurusha, mean white, That in
the Veda it means red and not white is shown, for instance,
by x. 20, 9, where svet4, the name for white, is mentioned by
the side of arushd. Most likely arushd meant originally bril-
liant, and became fixed with different shades of brillianey in
_Sanskrit and Persian. Arushé presupposes a form ar-vas, and
18 derived from a root ar in the sense of running or rushing,
See Chips from a German Workshop, vol. ii. pp. 135, 137.

Having thus explained the different meanings of arushd °
and drushi in the Rig-veda, I fél it incumbent, at least for
once, to explain the reasons why I differ from the classifi-
cation of Vedic passages as given in the Dictionary pub-
lished by Messrs. Boehtlingk and Roth. Here, too, the
passages in which arush4 is used as an adjective are very
properly separated from those in which -it appears as a
substantive. To begin with the first, it is said that ‘ arushd
means ruddy, the colour of Agni and his horses; he (Agni)
himself appears as a red-horse’ In support of this, the
foll.owing Passages are quoted : .

1i~i; I, 4. dvardhayan su-bhégam saptd yahvik svetim
gagnandm arushdm mahi-tvd, sisum na gatim abhi aruk
éSYAh. Here, however, it is only said that Agni was born
brilliant-white *, and grew red, that the horses came to him
as they come to a new-born foal. Agni himself is not called
a red-horse,

iii. 7, 5. Here, again, vrishnak arushisya is no doubt

* See v. 1, 4. svetdh vigl ghyate dgre ghnsm. =x. 1, 6. arushsh gatéh
padé flayah. °
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meant for Agni. But vrishan by itself does not mean
horse, though it is added to different names of horses to
qualify them as male horses; cf. vii. 69, 1. & vim rithah
vrisha-bhik yitu &svaik, may your chariot come near with
powerful horses, i.e. with stallions. See note to i. 85, 12.
We are therefore not justified in translating arushi vrishan
by red-horse, but only by the red male, or the red hero.

In iii. 31, 3, agnik gagiie guhvi régaménak mahék putrdn
arushdsya pra-ydkshe, I do not venture to say who °is
meant by the mahdk putrin arushdsya, whether Adityas or
Maruts, but hardly the sons of Agui, as Agni himself is
mentioned as only born. But, even if it were so, the father
of these sons (putra) could hardly be intended here for
a horse. ' \
~iv. 6, 9. t4va tyé agne haritah ghrita-sndk réhitésak rigu-

afikak su-&fikak, arushisah vrishanah rigu-mushkikh. Here,
so far from Agni being represented as a red-horse, his
different horses, the Harits or bays, the Rdhitas or ruddy,
and the arushfisak vrishanah, the red stallions, are distinctly
mentioned. Here vrishan may be translated by stallion,
instead of simply by male,*because arushi is here a sub-
stantive, the name of a horse. o

v. 1, 5. génishfa hi gényak dgre dhndm hitdk hitéshu
arushik véineshu. Here arusha’ is simply an adjective, red,
referring to Agni who is understood throughout the hymn
to be the object of praise. He is said to be kind to those
who ‘are kind to him, and to be red' in the woods, i.e.
brilliant in the wood which he consumes; cf. iii. 29, 6.
Nothing is said about his equine nature. S

In v. 12, 2 and 6, vi. 48, 6, we have again simply
arushd vrishan, which does not mean the red-horse, but
the red male, the red hero, i.e. Agni. '

In vi. 49, 2, divéh sisum sdhasak sindim agnim yagfidsya
ketim arushim yédgadhyai, there is no trace of Agni being
conceived as & horse. He is called the child of the sky or
of Dyu, the son of strength (who is produced by strong
rubbing of wood), the light or the beacon of the sacrifice,
and lastly Arush4, which, for reasons stated above, I take to
be used here as a name.

Next follow the passages in which, according to Professor
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Réth, arushé is an adjective, is said to be applied to the
horses, cows, and other teams of the gods, particularly of
the. dawn, the Asvins, and Brihaspati,

1. 118, 5. péri vim 4svAh vépushah patangi?, véyab
vahantu arushi% abhike. Here we find the vayak arush#z
of the Asvins, which it is better to translate by red birds, as

. immediately before the winged horses are mentioned. In

fac.t, whenever arush4 is applied to the vehicle of the Asvins,
1t 1s to be understood of these red birds, iv. 43, 6.

In'i. 92 1 and 2 (not 20), drushi occurs three times,
referring twice to the cows of the dawn, once to the dawn
herself. .

) In iv. 15, 6, tdm 4rvantam n4 sinasim arush4m né divik
sisum marmrigyinte divé-dive, arushi does not refer to
the horse or any other animal of Agni.  The verse speaks
of 2 horse by way of comparison only, and says that the
sacrificers clean or trim Agni, the fire, as people clean a
l’lorse. We cannot join arushém in the next pida with
arvantam in the preceding pada, for the second n4 would
then be without "any construction. The construction is
certainl.y not easy, but I think it is safer to translate:
they trim him (Agni), day by day, as they clean a strong
horse, as they clean Arushé, the child of Dyu. In fact, as
f:ar as I know, arushi is never used as the name of the
one single horse belonging to Agni, but always of two or
more. '

In iii. 31, 21, antdr (iti) krishnin arushais dhéma-bhiz

gét, dh#ma-bhik iz said to mean flames of lightning. But
dhdman in the Rig-veda does not mean flames, and it seems
better to translate, with thy red companions, scil. the
Maruts. !
' That arusha in one or two passages means the red cloud,
is tnfe. But in x. 43, 9, arushi refers to the thunderbolt
mentioned in the same verse; and in i, 114, 5, everything
refers to Rudra, and not to a red cloud, in the proper
sense of the word.

Further on, where the meanings _attributable to &rushi in

. the Veda are collected, it is said that &rush} means a red

mare, also the teams of Agni and Ushas. Now, here,

surely, a distinction should have beem made between those
VOL. 1. ¢ -
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passages in which 4rushi means a real horse, and thoke
where it expresses the imaginary steeds of Agni.. The
former, it should be observed, occur in one Mandala only,
and in places of somewhat doubtful authority, in viii.
55, 3, a Valakhilya hymn, and in viii. 68, 18, a dina-
stuti or panegy'ric. Besides, no passage is given where
4rushl means the horses of the dawn, and I doubt whether
such a passage exists, while the verse where drushi is really
used for the horses of Indra, is not mentioned at all.
Lastly, two passages are set apart where drushi is supposed
to mean flames. Now, it may be perfectly true that the.
red-horses of Agni are meant for flames, just as the red-
horses of Indra may be the rays of the sun. But, in that

case, the red-horses of Agni should always have been thus.

translated, or rather interpreted, and not in one passage
only. In ix. 111, 2, srushi is said to mean flames, but no
further light is thrown upon that very difficult passage.

Verse 1, note?. A similar expression occurs iii. 61, 3,
where it is said of Ushas, the dawn, that she lighted the
lights in the sky, pré rokand ruruke ranvi-sandrik. :

Verse 2, note!. Although no name is given, the pronoun
asya clearly refers to Indra, for it is he to whom the two
bays belong. The next verse, therefore, must likewise be
taken as addressed to Indra, and not to the sun or the
morning-red, spoken of as a horse in the first verse.

Verse 3, notel. The vocative maryéh, which I have trans-
lated by O men, had evidently become a mere exclamation
at a very early time. Even in our passage it is élear that
the poet does not address any men in particular, for he
addresses Indra, nor is marya used in the general sense of

men. It means males, or male offspring. It sounds more.

like some kind of asseveration or oath, like the Latin
mehercle, or like the English O ye powers, and_ it is there-
‘fore quoted as a nipita or particle in the Vigasan. Pritis.
ii. 16. It certainly eannot be taken as addressed to the

Maruts, though the Maruts are the subject of the next

verse,

14
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Verse 3, note 2. UshddbhiA, an instrumental plural which
a?htracted the attention of the author of the Virttika to Pan
vii. 4, 48. It occurs but once, but the regular form.
ushobhiZ, does not occur at all in the Rig-veda. The samé
grafnmarian mentions mds, month, as changing the final s

- of its base into d before bhis. 'This, too, is confirmed by
Rv. ii. 24, 5, where madbhix occurs. Two other words
svavas, offering good protection, and svatavas, of independent’;
strength, mentioned together as liable to the same change
do not occur with bhis in the Rig-veda, but the forms’
svavadbhis and svatavadbhis probably occurred in some
other Vedic writings. Svatavadbhyak has been pointed out
by Professor Aufrecht in the Végasan. Sanhitd xxiv. 16
and svatavobhyak in Satap. Br. ii. 5, 1, 14. That the nomj
svavﬁ?, which is always trisyllabic, is not to be divided into
sva-vdn, as proposed by Sékalya, but into su-avén, is implied
by Virttika to Pan. viii. 4, 48, and distinctly stated in the
S}ddhénta-Kaumud’i. ! That the final n of the nom. su-avin
dxsaPpeared before semi-vowels is confirmed by the Sikala-
prétisikhya, Siitra 287; see also Vigasan. Pratis. iii. Sttra 135
(Weber, Ind. Stud. vol. iv. p. 206). On the proper division
of su-avas, see Aufrecht, Zeitschrift der Deutschen Morgen-
lindischen Gesellschaft, vol. xiii. p. 499.

Verse 4, note 1. At.must here take vytiha and be pro-
nounced as an iambus. This is exceptional with 4t, but
there are at least two other passages where the same
pronunciation is necessary. i. 148, 4. t rokate véne &
vi-bhé-vé, jchough in the line immediately following it is
monosylla:blc. Also in v. 7, 10. &t agne dprinatak.

Verse 4, note 2. Svadh4, literally one’s own place, after-
w:.irds, one’s own nature. It was a great triumph for the
science of Comparative Philology that, long before the
existence of such a word as svadha in Sanskrit was known
it should have been postulated by Professor Benfey in his’
Griechische Wurzel-lexicon, published in 1839, and in the
appendix of 1842. Svadhi was known, it is true, in the
ordinary Sanskrit, but there it only occurred as ar; excla-
mation used on presenting an oblation to the manes. .It

C 2
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was also explained to mean food offered to deceased ances-
tors, or to be the name of a personification of Maya or
worldly illusion, or of a nymph. But Professor Benfey,
with great ingenuity, postulated for Sanskrit a noun svadh4,
as corresponding to the Greek é0os and the German sitte,
0. H. G. sit-u, Gothic sid-x. The noun svadh& has since
been discovered in the Veda, where it occurs very fre-
quently ; and its true meaning in many passages where
native tradition had entirely misunderstood it, has really
been restored by means of its etymological identification
with the Greek €0os or 700s. See Kuhn’s Zeitschrift, vol, ii.
p- 134, vol. xii. p. 158. o
The expressions ‘4nu svadhim and svadhim 4nu are of

frequent occurrence. They mean, accordin nature

or character of the persons spoken of, and may be translated

by as usual, or according to a person’s wont. Thus in our -

passage we may translate, The Maruts are born again, i.e.

as soon as Indra appeared with the dawn, according to their -

wont ; they are always born as soon as Indra appears, for
such is their nature.
i. 165, 5. indra svadhm anu bhi na% babh{tha.
For, Indra, according to thy wont, thou art ours.
viil. 20, 7. syadhim &nu sriyam ndrah—vahante.
According to their wont, the men (the Maruts) carry
splendour. :
viii. 88, 5. 4nu svadhim vavakshitha.
Thou hast grown (Indra) according to thy nature.
iv. 33, 6. 4nu svadhim ribhavak gagmuk etim.
According to their nature, the Ribhus went to her, scil.
the cow ; or, according to this their nature, they came.
iv.’ 52, 6. tishah d4nu svadhim ava. .
Dawn, help! as thou art wont.
i. 33, 11. 4nu svadhdm aksharan #pak asya.
As usual, or according to his nature, i. €. his strength, the
waters flowed. : o
i. 88, 6. 4sém 4nu svadhim.
According to the nature of these libations.
¢ Vii. 56, 13. dnu svadhim #yudhaik yakkhamanik.
According to their nature, stretching forth with their
weapons,
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iil. 51, 11. yéh te 4nu svadhfm 4sat suté ni- yakkha
tanviam.

Direct thy body to that libation which is according to thy
nature, or better, according to thy taste.

In all these passages svadh4 may be rendered by manner,
_habit, usage, and 4nu svadh&m would seem to cerrespond to
the Greek é£ €0ovs. Yet the history of these words in
Sanskrit and Greek has not been exactly the same. First
of all we observe in Greek a division between &os and
700s, and whereas the former comes very near -in meaning
to the Sanskrit svadhé, the latter shows in Homer a much
more primitive and material sense. It means in Homer,
not a person’s own nature, but the own place, for instance,
of animals, the haunts of horses, lions, fish ; in Hesiod, also
of men. Svadh4 in the Veda does not occur in that sense,
aithough etymologically it might take the meaning of one’s
own place: cf. dhid-man, familia, etc. Whether in Greek
700s, from meaning lair, haunt, home, came, like vouds and
vopos, to mean habit, manner," character, which would be
quite possible, or whether #0os in that meaning represents
a second start from the same point, which in Sanskrit was
fixed in svadhd, is impossible to determine. In Sanskrit
svadhi clearly shows the meaning ‘of one’s own nature,
power, disposition. It does not mean power or nature in
general, but always the power of some one, the peculiarity,
the individuality of a person. This will appear from the
following passages :

il. 3, 8. tisrdk devik svadhiyi barhik § iddm &kkhidram
pantu.

May the three goddesses protect by their power the
sacred pile unbroken. R

iv. 13, 5. kéya yiti svadhiya.

By what inherent power does he (the Sun) move on?

iv. 26, 4. akakrdya svadhiy. '

By a power which requires no chariot, i. e. by himself
without a chariot.

The same expression occurs again x. 27, 19.

In some places ‘mad,’ to delight, joined with svadhaya,
seems to mean to revel in his strength, proud of his
might,
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v. 32, 4. svadhiyd madantam.

Vritra who delights in his strength.

vil. 47, 3. svadhdyid médantih.

The waters who delight in their strength. See x. 124, 8.

In other passages, however, as we shall see, the same
phrase (and this is rather unusual) requires to be taken in
a different sense, so as to mean to rejoice in food.

i. 164, 38. svadhiyi gribhitih, .

Held or grasped by his own strength.

iii. 17, 5 svadhdya ka sambhih.

He who blesses by his own strength. -

iii. 35, 10. indra piba svadhiya kit sutdsya agnék va pahi
gihvayé yagatra. )

Indra drink of the libation by thyself (by thy own power),

or with the tongue of Agni, O worshipful. :

To drink with the tongue of Agni is a bold but not

unusual expression. V. 51, 2. agnéh pibata gihviy4. ‘

X. 15, 3. yé svadhayd sutdsya bhiganta pitvaa, 3
- Those who by themselves share in the offered draught.

1. 165, 6. kvi sy& vak marutak svadhd 4sit yit mim ékam
sam-idhatta ahi-héitye.

Where was that custom of yours, O Maruts, that ye should
have joined me-who stand alone in the fight with Ahi? .

vil. 8, 3. kiy4 nak agne vi vasak su-vriktim kdm am (iti)
svadhim rinavak sasyiménah,

In what character dost thou light up our altar, and what
character dost thou assume when thou art praised ?

iv. 58, 4. venit ékam svadhdyi nik tatakshuk.

They (the gods) made one out of the sun, by their own
power.

iv. 45, 6. visvin dnu svadhiyd ketathak pathia.

You (Asvins) look after all the paths by your own
strength. : C

i. 64, 4. sikam gagnire svadhdy4. .

They (the Maruts) were born together according to their
natare; very much like dnu svadhim, i. 6, 4.. One can
hardly render it here by ‘they were born by their own
strength,’ or ‘ by spontaneous generation.” N

In other passages,however,svadhdy&, meaning originally by

. . its own power, or nature, comes to mean, by itself, sponte sud. -
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vii. 78, 4. & asthdt ritham svadhdy4 yugyaménam.

She, the dawn, mounted the chariot which was harnessed
by itself, by its own power, without requiring the assistance °
of people to put the horses to.

X. 129, 2. #nit avitdm svadhdy4 tit ékam.

- That only One breathed breathlessly, by its own strength,
i.e. by itself. ’

«In the same sense svadhibhi is used in several passages :

i. 113, 13. amsitd karati svadhibhih.

The immortal Dawn moves along by her own strength,
i.e. by herself. - ‘

viii. 10, 6. yat v4 svadhibhik adhi-tishtkathak rétham.

Or whether ye mount your chariot by your own strength,
ye Asvins.

i. 164, 30. givéh mritdsya karati svadhibhik amartyah
mirtyena sd-yonik,

The living moves by the powers of the dead, the immortal
is the brother of the mortal, )

ili. 26, 8. varshisht’am rdtnam akrita svadhibhik.

He (Agni) made the best jewel by his own powers, i. e.
by himself. :

V. 60, 4. vardh-iva it raivatdsak hiranyaih abhi svadhibhik
tanvik pipisre. -

Like rich suitors, they (the Maruts) by their own strength,
i. e. themselves, adorn their bodies with gold ornaments.

There are doubtful passages in which the meaning of
svadhibhik, too, is doubtful, Thus, i. 180, 6. In vi. 3, 8,
svadhi looks like an adverb, instead of svadhiy4, and would
then refer to parigma. The same applies to viii. 32, 6.

But svadhi means also food, lit. one’s own portion, the
sacrificial offering due to each god, and lastly, food in
general. "E=] T Vf)‘WT?]

i. 108, 12. yat indrigni (iti) Gt-it4 sliryasya médhye divih
svadhdyi middyethe (iti).

Whether you, Indra and Agni, delight in your food at
the rising of the sun or at midday.

X. 15, 12. tvim agme ilitdk gita-vedah &vi¢ havy&ni su-
rabhini kritvi, pré adé’ pitri-bhyak svadhdy4 té akshan addhi
tvim deva pré-yatd havimshi. 13.y6é kaih4 pitirak yé ka néd

ihd yén ka vidmé ydn Gm (iti) ka na pra-vidm4, tvdm vettha
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yéti té gita-vedak svadhibhik yagfidm sd-kritam gushasva.
14. yé agni-dagdhik yé énagni-dagdhéh médhye divdk sva-
dhiyd médéyante, tébhik sva-rd? su-nitim etdm yathi-va-
sdm tanvim kalpayasva.

12. Thou, O Agni Gétavedas, hast carried, when implored,
the offerings which thou hast rendered sweet : thou hast given
them to the fathers, they fed on their share. Eat thou, 0]
god, the proffered oblations. 13. Our fathers who are here,

and those who are not here, our fathers whom we know and -

those whom we do not know, thou knowest how many they
are, O Gitavedas, accept the well-made sacrifice with the
sacrificial portions. 14. They who, whether burnt by fire
or not burnt by fire, rejoice in their offering in the midst
of heaven, give to them, O king, that life, and thy (their)
own body, according to thy will.

iii. 4, 7. saptd prikshdsah svadhiyd madanti.

The seven horses delight in their food.

X. 14, 7. ubh4 rigina svadhdyd madanti.

The two kings delighting in their food.

ix. 113, 10. yitra kdmah ni-kimih ka, yitra bradhndsya
vish#dpam, svadhd ka yitra triptik ka titra mim amritam
kridhi.

Where wishes and desires are, where the cup of the bright
- Soma is, where there is food and rejoicing, there make me
immortal. \

i. 154, 4. yasya trf prnd madhund padéni skshiyaménd
svadhdyd madanti. '

He (Vishzu) whose three places, full of sweet, imperish- '

able, delight or abound in food. . o
V. 34, 1. svadhd dmitd, ' s
His unlimited portion or offering. ‘{ﬂ%ﬂ W
ii. 35, 7. dhendk svadhdm pipiya. :
The cow yields her food, her portion, her milk.
i. 168, 9. 4t it svadh&m ishirAm péri apasyan.
Thereafter (the Maruts) saw the vigorous food.
ir 176, 2. énu svadhd yam upyite. X
After whom, or for whom, his food is scattered. -
In the tenth book svadhi is used very much as it occurs

in the later Sanskrit, as the name of a peculiar sacrificial
rite.
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X. 145 3. yén ka deviik vavridhik yé ka devin sviha anyé
svadhiyd anyé madanti. )
Those whom the gods cherish, and those who cherish the

gods, the one delight in Svaha, the others in Svadha; or, in

praise and food.

“Verse 4, note ®. The expression garbha-tvim &-iriré is
matched by that of iij. 60, 3. saudhanvanéisak amrita-tvim
4 irire, the Saudhanvanas (the Ribhus) obtained immor-
tality. The idea that the Maruts assumed the form of a
garbha, lit. of an embryo or a new-born child, is only
meant to express that the storms burst forth from the womb
of the sky as soon as Indra arises to do battle against the
demon of darkness. As assisting Indra in this battle, the
Maruts, whose name retained for a long time its purely ap-
pellative meaning of storms, attained their rank as deities by
the side of Indra, or, as the poet expresses it, they assumed
their sacred name. This seems to be the whole meaning of
the later legend that the Maruts, like the Ribhus, were not
originally gods, but became deified for their works. :

Vihni.

Verse 5, note!. Siyana explains vahnibhik in the sense of
Marddbhik, and he tells the oft-repeated story how the cows
were carried off by the Panis from the world of the gods,
and thrown into darkness, and how Indra with the Maruts
conquered them and brought them back. Everybody seems
to have accepted this explanation of SAyana, and I myself
do not venture to depart from it. Yet it should be stated
that the use of vahni as a name of the Maruts is by no
means well established. Vahni is in fact a most. difficult
word in the Veda. In later Sanskrit it means fire; and i8
quoted also as a name of Agni, the god of fire, but we do

My
Age

Ae

&

not learn why a word which etymologically means carrier, ." /"

from vah, to carry, should have assumed the meaning of ire. -
It may be that vah, which in Sanskrit, Greek, and Latin
means chiefly to carry, expressed originally the idea of
moving about (the German Je-wegen), in which case véh-ni,
fire, would have been formed with the same purpose as

4
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ag-ni, ig-nis, fire, from Sk. ag, ay-w, ag-o. But in Sanskrit
. Agni is so constantly represented as the carrier of the
sacrificial oblation, that something may be said in favour

of the Indian scholastic interpreters who take véhni, as

applied to Agni, in the sense of carrier. However that
may be, it admits of no doubt that véhni, in the Veda also,
is distinctly applied to the bright fire or light. In some
passages it looks very much like a.proper name of Agni,
in his various characters of terrestrial and celestial light.'
It is used for the sacrificial fire : '

V. 50, 4. yitra vihnik abhi-hitak.

Where the sacrificial fire is placed.

It is applied to Agni: :

vii. 7, 5. 4sidi vritéh vihnik 4-gaganvén agnik brahm4,

The chosen light came nigh, and sat down, Agni, the priest.

Here Agni is, as usual, represented as a priest, chosen
like a priest, for the performance of the sacrifice, But, for
that very reason, véhni may here have the meaning of priest,
which, as we shall see, it has in many places, and the trans-
lation would then be more natural ; He, the chosen minister,
came near and sat down, Agni, the priest. ’

viil. 23, 3. vdhnik vindate visu.

Agni finds wealth (for those who offer sacrifices 9. ,

More frequently véhni is applied to the celestial Agni, or’
other solar deities, where it is difficult to translate it in
English except by an adjective :

i, 5, 1. dpa dvdrd tdmasak vihnik 4var (ity avah).

Agni opened the two doors of darkness,

i. 160, 3. sdk vihnik putréh pitréA pavitra-vin punéti
dhira% bhivanani maysy4. : R

That light, the son of the two parents, full of brightness,
the wise, brightens the world by his power. -

Agni is even called vihni-tama (iv. 1, 4), which hardly
'means more than the brightest. ‘

ii. 17, 4. &t rédast (iti) gy6tishd vahnik & atanot.

Then the luminous (Indra) stretched out or filled heaven -

and earth with his light. ‘ ‘
i 38, 1. \it {m (fti) syah devdh saviti—vahnik asthat.
The bright Savitar, the luminous, -arose. .

Besides this meaning of light or fire, however, there are
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clearly two ofher meanings of vihni which must b.e admitted
in the Veda, first that of a carrier, vehicle, and, it may be,
; secondly that of minister or pnesAt. B ) )
hm:rsie ’57, 3. ay).:i'h anyésya vihnayah hari (iti) anydsya sdm-
ita.
bhi"ll‘l:"e bearers of the one (Plishan) are goats, the bays are
oked for the other (Indra). ) o
. i. 14, 6. ghritd-prishthidh manak-yigah yé tva vihanti
,h ah. . - ) .
" ’I[‘ll?z horses with shining backs, obedient to thy will, which
thee (Agni). ) o
car:ii 32 3(. ygésrz)ai anyé désa prati dhiram vahanti vahnflyah.

A l.lox"se against whom other ten horses- carry a .welght.;
i.e. it requires ten horses to carry the Awelgl}t thlch this
one horse carries. (See x. 11, 7. véhamfm%h dsvaik.)

ii. 37, 3. médyantu te vihnayak yébhik ryase.

May thy horses be fat on which thou. gtzest.

ii. 24, 13. utd sishzAdk dnu srinvanti vihnayah. ‘

The very quick horses (of Brahmanaspati) listen. .'Ihese
may be the flames, but they are conceived as carriers or
horses. o

‘1. 44, 13. srudhi srut-karna vihni-bhik.
| Agni, who hast ears to hear, hear, on thy horses. Unleés
vahoi-bhiz is joined with the words that follow, devaih
sayfva-bhik. o

yiii. 6, 2. vakyantim te vdhnayak saptd-gihvah¥*. )

May thy seven-tongued horses be called. Here vahnayak
is clearly meant for the flames of Agni, yet I doubt whether
we should be justified in dropping the simile, as the plural
of védhni is nowhere used in the bald sense o.f .ﬂames.

* In one passage véhni is used as a feminine, or at all
events applied to a feminine subjeft:

vili. 94, I. yuktd vahnoih rithdnam, .

She is yoked as the drawer of the chiju'lots. ]

The passages in which véhni is applied to Soma m.the
gth and 10th Mandalas throw little light on the subject.

« (ix. 9, 6; 20, 55 6; 36, 2; 64, 19; 89, 1; X.10L 10.) 4

Instead of visim vispétik, lord of men (vii. 7, 4), we fin

.

* Cf i. 58, 7. saptd guhvih.
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ix. 108, 10, visim véhnik nd visp4tik. One feels inclined to
translate here vihnik by leader, but it is more likely that
véhni is here again the common name of Soma, and that it
is inserted between visim n4 vispitik, which is meant to
form one phrase.

In ix. 97, 34, tisrdk vikak irayati pré véhnik, we may take
véhni as the common appellation of Soma. But it may also

mean minister or priest, as in the passages which we have

now to examine. Cf. x. 11, 6.
For besides these passages in which vihni clearly means

vector, carrier, drawer, horse, there is a large class of verses -

in which it can only be translated by minister, i. e. officiating
minister, and, a8 it would seem, chiefly singer or reciter.
The verb vah was used in Sanskrit in the sense of carry-
ing out (ud-vah, ausfiikren), or performing a rite, particularly
as applied to the reciting of hymns. Hence such compounds

as uktha-véhas or stéma-vihas, offering hymns of praise. -

Thus we read:

V. 79, 4. abhi yé tvd vibhi-vari stémaik grindnti’
vahnayah,

The ministers who praise thee, splendid Dawn, with
hymns.

i. 48, 11. yé tva grindnti vihnayas.

The ministers who praise thee.

vii. 75, 5. ush&h ukkhati véhni-bhik grindn4.

The dawn lights up, praised by the ministers.

vi. 39, I. mandrisya kavéh divyisya vahneh.

Of the sweet poet, of the heavenly priest . . . .

vii. 82, 4. yuvim it yut-sd pritanisu vihnayak yuvim
kshémasya pra-savé mité-gfiavah isdn4 visvah ubhéyasya
kirdvah indravaruni su-hiva havimahe.

We, as ministers, invoke you only in fights and battles ;
Wwe, as supplicants, (invoke) you for the granting of treasure 5

*we, as poets, (invoke) you, the lords of twofold wealth, you,
Indra and Varuna, who listen to our call.

vi. 32, 3. sdh vihni-bhik rikva-bhik géshu sisvat mitigfiu-
bhis puru-kritva gigiya. ‘ ' .

He (Indra) was victorious often among the cows, always
with celebrating and suppliant ministers.

I have placed these two passages together because they
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seem to me to illustrate each other, and to show that
although in the second passage the celebrating and sup-
pliant ministers may be intended for the Maruts, yet no
argument could be drawn from this verse in favour of vihni
by itself meaning the Maruts. See also viii. 6, 2; 12, 153"
X. 114, 2.

-iv. 21, 6. héta yak nak mah&in sam-vdraneshu vadhnih.

The Hotar who is our great priest in the sanctuaries.

*i. 128, 4. vahnik vedhdk dgiyata,

Because the wise priest (Agni) was born.

The same name which in these passages is applied to
Agni, is in others, and, as it will be seen, in the same
sense, applied to Indra.

ii. 21, 2. tuvi-griye vihnaye.

To the strong-voiced priest or leader.

The fact that vidhni is followed in several passages by
ukthais would seem to show that the office of the véhni
was chiefly that of recitatipn or of addressing prayers to
the gods. ‘

iil. 20, 1. agnim ushdsam asvind dadhi-krim vi-ushtishu
havate vahni% ukthaiZ.

The priest at the break of day calls with his hymns Agni,
Ushas, the Asvins, and Dadhikra.

i. 184, 1. t4 vim adyd tad apardm huvema ukkkéntyim
ushasi vahniA ukthai’,

Let us invoke the two, Asvins to-day and to-morrow, the
priest with his hymns is there when the dawn appears.

In a similar sense, it would seem, as vahnik ukthai’, the
Vedic poets frequently use the words vahnik 4s8. This 4sf is
the instrumental singular of &s, mouth, and it is used in other
phrases also of the mouth as the instrument of praise.

vi. 32, I vagrine sim-taméni vékdmsi 8sd sthivirdya
taksham. : ]

I have shaped with my mouth blessed words to the
wielder of the thunderbolt, the strong Indra.

X. 115, 3. &sé vdhnim né sokishd vi-rapsinam.

He who sings with his flame as the poet with his

" mouth. See also i. 38, 14. mimihi slékam #&sy®, make a

song in thy mouth.
Thus we find vahnik ésd in the same place in the sixth
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and seventh Mandalas (vi. 16, 95 Vil 16, g), in the phrase
vahnik s vidik-tarak, applied to Agni in the sense of the
priest wise with his mouth, or taking vihnik 4s§ as it were
one word, the wise poet.

i. 129, 5. véhnik 4sd, vahnik nak 4kkha, - :

Indra, as a priest by his lips, as a priest coming towards us.

From the parallelism of this ‘passage it would seem that
Professor Roth concluded the meaning of 4si* to be near,
or coram. o

i. 76, 4. pragd-vatd vikasi véhnik 4s§ £ ka huvé nf ka
satsi ihd devaik.

* With words in which my people join, I, the poet, invoke, .

and thou (Agni) sittest down with the gods.
Vi I1, 2. pivakdyA guhvi vihnik 4sf.
Thou, a poet with a bright tongue, O Agni!

The question now arises in what sense vahni is used when -
applied without further definition to certain deities. Most )
deities in the Veda are represented as driving or driven, and

many as poets or priests. When the Asvins are called vahni,
viii. 8, 12; vil 73, 4, it may mean riders. But when the
Visve Devas are so called, i. 3> 9, or the Ribhus, the exact

* As, mouth, the Latin os, oris, has been derived from a root as, to breatixe,
preserved in the Sanskrit as-u, spirit, asu-ra, endowed with spirit, living, the
living god. Though I agree with Curtius in admitting a primitive root as, to
breathe, from which as-u, breath, must hgve sprung, I have always hesitated
about the derivation of &s and 8sya, mouth, from the same root. I do not
think, however, that the lengthening of the vowel in 4s is 80 great a difficulty
a8 has been supposed (Kuhn, Zeitschrift, vol, xvii. P-145). Several roots lengthen
their vowel a, whea used as substantives without derivative suffixes. In some
cases this lengthening is restricted to the Anga base, as in anadvih 3 in others
to the Anga and Pada base, as in visvavas, visvavidbhia, &c.; in others again
it pervades the whole declension, as in turéisha¢: (see Sanskrit Grammar,
§§ 210, 208, 175.) Among ordinary words vak offers a ¢lear instance of a
lengthened vowel. In the Veda wo find ritishsham, vi. 14, 4, and ritishdham
(Sanhit), i. 64, 15. We find v4h in apsu-véh (88m. Ved.), indra-vah, havya-vah.
Sah at the end of compounds, such as nri-sah, pritani-sah, bhari-sah, satri-sah,

vibh4-sah, sadi-sah, varies between a long and short &: (see Regnier, Egude -

sur I'idiome du Védas, p. 1311} At all events no instance has yet been pointed
out in Sanskrit, showing the sume contraction which we should have to admit
if, a8 has been proposed, we derived fs from av-as, or from an-as. From an

' we have in the Veda &nd, mouth or face, i. 52, 15. From as, to breathe, the
Latin omen, originally os-mem, a whisper, might likewise be derived.

e
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meaning is more doubtful. The Maruts are certainly riders,
and we can even prove that they were supposed to sit on
horseback and to have the bridle through the horse’s nostrils
(v. 61,2). But if in our verse i. 6, 5, we translate vihni as
an epithet, rider, and not only as an epithet, but as a name of
the Maruts, we cannot support our translation by independent
evidence, but must rely partly on the authority of Siyana,
partly on the general tenour of the text before us, where the
Miruts are mentioned in the preceding verse, and, if I am
right, in the ver®e following also. On the other hand, if
vahni can thus be used as a name of the Maruts, there is at
least, one other passage which would gain in clearness by
the admission of that meaning, viz. .

X. 138, 1. tdva tyé indra sakhyéshu vdhnayah—vi adar-
diruk valdm. :

In thy friendship, Indra, these Maruts tore asunder the
cloud. A :

! -

Verse 5, note 2. 1 have translated vild by stronghold,
though it is only an adjective meaning firm. Dr. Oscar Megyer,
in his very able essay Quastiones Homerica, specimen
prius, Bonnz, 1867, has tried to show that this vi/d is the
original form of "IAios, and he has brought some further
evidence to show that the siege and conquest of Troy, as I
pointed out in my Lectures on the Science of Language,
vol. ii. p. 470, was originally described in language borrowed
from the siege and conquest of the dark night by the powers
of light, or from the destruction of the cloud by the weapons
of Indra. It ought to be considered, however, that vild in
the Veda has not dwindled down as yet to a mere name,
and that therefore it may have originally retained its purely

~ appellative power in Greek as well as in Sanskrit, and from

meaning a stronghold in general, have come to mean the

- stronghold of Troy.

Xerse 5, note ®. The bright cows are here the cows of ‘
the morning, the dawns, or the days themselves, which are
represented as rescued at the end of each night by the
power of Indra, or similar solar gods, . Indra’s companions
in that daily rescue are the Maruts, the storms, or the
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breezes of the morning, the same companions who act even
a more prominent part in the battle of Indra against the
dark clouds; two battles often mixed up together.

Verse 6, note !. The reasons why I take girak as a mas-
culine in the sense of singer or praiser, may be seen in a
note to i. 37, 10.

Verse 6, note % yathd matim, lit. according to their mind,
according to their heart’s desire. Cf. ii. 24, 13.

Verse 7, note'.” The sudden transition from the plural
to the singular is strange, but the host of the Maruts is
frequently spoken of in the singular, and nothing else can
here be intended. It may be true, as Professor Benfey
suggests, that the verses here put together stood originally
in a different order, or that they were taken from different
sources. Yet though the Sima-veda would seem to sanction
a small alteration in the order of the verses, the alteration
of verses 7, 4, 5, as following each other, would not help us

much. The Atharva-veda sanctions no change in the order

of these verses.
The transition to the dual at the end of the verse is

likewise abrupt, not more s0, however, than we are prepared .

for in the Veda. The suggestion of the Nirukta (iv. 12)
that these duals might be taken as instrumentals of the
singular, is of no real value. ‘

Verse 7, note %, Drikshase, a very valuable form, a second
person singular conjunctive of the First Aorist Atmanepada,
the termination ©sase’ corresponding to Greek oy, as the
conjunctive takes the personal terminations of the present
in both languages. Similar forms, viz. prikshase, x. 22, 7,
mamsase, X. 27, 10; Ath. Veda vii. 20, 2—6, and possibly
vivakshase, x. 21, 1-8, 24, 1—3, 25, 1—11, will have to .be
,considered hereafter. (Nirukta, ed. Roth, p. 30, Notes.),

Verse 8, note *. Arkati, which I have here translated by
he cries aloud, means literally, he celebrates. I do not
know of any passage where arkati, when used, as here,

-
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without an object, means to shine, as Professor Benfey
translates it. The real difficulty, however, lies in makhi,
which Séyana explains by sacrifice, and which 1 have
ventured to translate by priest or sacrificer. Makhé, as an
adjective, means, as far as we can Jjudge, strong or vigorous,
and is applied to various deities, such as Péshan i. 1 38, 1,
Savitar vi. 71, 1, Soma xi. 20, %, Indra iii 34, 2, the
Maruts i. 64, 11; vi. 66, 9. By itself, makhd is never
usged as the name of any deity, and it cannot therefore, as
Professor Roth proposes, be used in our passage as a name
of Indra, or be referred to Indra as a significant adjective.
In i. 119, 3, makh4 is applied to men or warriors, but it
does not follow that makh4 by itself means warrior, though
it may be connected with the Greek payos in ouumayos.
See Curtius, Grundziige, p. 293; Grassmann, in Kuhn’s
Zeitschrift, vol. xvi. p. 164.

There are two passages where makhi refers to an enemy
of the gods, ix. 101, 15; x. 171, 2.

Among the remaining passages there is one where makhé
is used in parallelism with véhni, x. 11, 6. vivakti vahnik,
su-apasyite makhdh. Here I propose to translate, The poet
spedks out, the priest works well. _ The same meaning seems
to me applicable likewise to the phrase makhisya davine,
to the offering of the priest. :

1. 134, 1. 4 yhhi dévéne, viyo (iti), makhdsya davéne.

Come, Viyu, to the offering, to the offering of the priest.

viil. 7, 27. & nak makhisya ddvine—dévisak ipa gantana.

Come, gods, to the offering of our priest.

Professor Roth proposes to render makhd in these passages
by ‘attestation of joy, celebration, praise,” and he takes
divéne, as I have done, as a dative of divin, a nomen
actionis, meaning, the giving. There are some passages
where one feels inclined to admit a noun divéna, and to
take dévéne as a locative sing. .

vi. 71, 2. devisya vaydm savitik sdvimani

: sréshthe sydma vdsunak ka divéne.

May we be in the favour of the god Savitar, and in the
best award of his treasure.

In ii. 11, 1, and ii. 11, 12, the locative would likewise
be preferable; but there is a decided majority of passages

VOL, I D
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in which divine occurs and where it is to be taken as a -

dative*, nor is there any other instance in the Veda of a
nomen actionis being formed by vana. It is better, there-
fore, in vi. 71, 2, to refer sréshtke to sévimani, and to make
allowance in the other passages for the idiomatic use of such
phrases as divéne véstnim or riydk davane.

The termination vine explains, as has been shown by
Professor Benfey, Greek infinitives such as dovvar, i.e.
doevar or dofevar = Sanskrit di-véne. The termination mane
in dé-mane, for the purpose of giving, explains, as the same
scholar has proved, the .ancient infinitives in Greek, such
as 8¢-pevar. It may be added that the regular infinitives
in Greek, ending in evar, as Nehoww-évai, are likewise
matched by Vedic forms such as ix. 61, 30. dhilrv-ane, or
vi. 61, 13. vibhv-dne. In the termination e, which stands
for em, like eis for eot, we have, on the contrary, not a

dative, but a locative of an abstract noun in an, both cases,.

as we see from their juxta-position in vi. 71, 2, being equally
applicable to express the relation which we are accustomed
to call infinitive, :

Verses 9 and 10, note 1. Although the names for earth,

sky, and heaven vary in different parts of the Veda, yet the-

expression divéh rokanim occurs so frequently that we can
hardly take it in this place in a sense different from its
ordinary meaning. Professor Benfey thinks that rokand
may here mean ether, and he translates ‘ come from heaven
above the ether;’ and in the next verse, ‘ come from heaven
above the earth’ At first, every reader would feel inclined
to take the two phrases, divih v rokandt &dhi, and divéh
vi pérthivit 4dhi, as parallel; yet I believe they are not
quite so. ‘
The following passages will show that the two words
rokanim divik helong together, and that they signify the
light of heaven, or the bright place of heaven. L
viii, 98, 3. égakkkah rokanim divéh. o

f

* Rv. i. 61, 10; 122, 5; 134, 2; 139, 6; ii. 1, 10; iv. 29, 5; 32, 9; V- 595
15 4; 65, 3; Vill. 25, 20 45, 10; (92, 36); 46, 25; 27; 63, 5; 69, 17; 70,
13; ix. 93, 4] X. 3%, 5; 44, 7; 50, 7-
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tl"hou (Indra) wentest to the light of heaven.
L 155, 3. 4dhi rokané divia.
In the light of heaven. ‘
ii. 6, 8. urad vd yé antirikshe—divéh va y€ rokané
I?_ the wide sky, or in the light of heaven. '
vil. 82, 4. upamé rokané divak.
.In the highest light of heaven.
1x. 86, 27. tritiye prish¢sé 4dhi rokané divia. :
*On the third ridge, in the light of heaven. See also i
105, 53 viil, 69, 3. -
. The very phrase which we find in_our verse, only with £it
nstead of vé, occurs again, i 49, 15 vii. 8, 7; and the
same sense must probably be assigned to viii. 1, 18, 4dha
gmih flha vi divis bribatdh rokunit i T
lither from the earth i
heaven, Tnemme. 5 Indra,! or from the light of the great
Rokan also occurs in the plural :
1. 146, 1. visvA divak rokand,
All the bright regions of heaven.,
Séyana: ‘All the bright pataces of the gods.’ Seeiii. 12, g.
) .The same word rokand, and in the same sense, is a’lso
Joined with sfirya and néka. ’
'l‘hus-, 1. 14, 9. sfiry'asya rokanit visvin devin—héta ihd
vakshati.
' May the Hotar bring the Visve Devas hither from the
hg}.lf of the sun, or from the bright realm of the sun.
il 22, 3. yéh rokané paristit sfryasya.
The waters which are above, in the bright realm of the
sun, and those which are bhelow.
i. 19, 6. yé nikasya 4dhi rokané, divi devisah fsate.
They who in the light of the firmament, in heaven, are
enthroned as gods. : ’ ’
Here divi, in heaven, seems to be the same as the light
of the firmament, nikasya rokané. )
Thus rokand occurs also frequently by itself, when it
clearly has the meaning of heaven. ’

It is said of the dawn, i. 4 ; of th i ;
of Indrn, i g4y 9, 43 € sun, i. 50, 4; and
vifvam & bhéti rokandm, they light up the whole sky.
We also read of three rokanas, where, though it is difficult
D2
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to say what is really meant, we must translate, the three
skies. The cosmography of the Veda is, as I said before,
somewhat vague and varying. There is, of course, the
natural division of the world ihto heaven and earth (dyd and
- bhmi), and the threefold division into earth, sky, and heaven,
where sky is meant for the region intermediate between
heaven and earth (prithiv{, antériksha, dyd). There is also
a fourfold division, for instance, '
viii, 97, 5. yat vA dsi rokané divdk

samudrésya adhi vish/épi, )

yit pérthive sidane vritrahan-tama,

yit antdrikshe & gahi.

Whether thou, O greatest killer of Vritra, art in the light
of heaven, or in the basin of the sea, or in the place of the
earth, or in the sky, come hither!

v. 52, 7. yé vavridhinta pérthivéh yé urad antérikshe &,
vrigéne vi nadindm sadhé-sthe vi mahdh divéh.

The Maruts who grew, being on the earth, those who are
in the wide sky, or in the compass of the rivers, or in the
abode of the great heaven. * .

But very soon these three or more regions are each
spoken of as threefold. Thus, .

i 102, 8. tisrah bhilmiA trini rokand.

The three earths, the three skies.

ii. 27, 9. trf rokand divy& dhérayanta.

The Adityas support the three heavenly skies.

v. 69, 1. trf rokani varuna trin utd dyiin trini mitra
dhérayathah rigamsi. . '

Mitra and Varura, you support the three lights, and the

three heavens, and the three skies.

.Here there seems some confusion, which Sdyana’s com-
mentary makes even worse confounded. What can rokani
mean as, distinct from dyd and rigas? The fourth verse of
the same hymn throws no light on the subject, and 1 shquld
feel inclined to take divy#-pirthivasya as one word, though

even then the cosmic division here adopted is by no means .

clear. However, there is a still more complicated division
alluded to in iv. 53, 5: )
trik antériksham savitd mahi-tvand trf rdgAmsi pari-bhik

- trini rokand, tisrdh divah prithivik tisrék invati.
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Here we have the sky thrice, three welkins, three lights
three heavens, three earths, ’

_A ca.reful'consideration of all these passages will show, I
Ehm.k,. th'at In our passage we must take divah v4 rokanét
_4dhi in its usual sense, and that we cannot separate the
two words,

In the next verse, on the contrary, i

the erse, ry, it seems equally clear
that d'lvah and pirthivit must be separated. At all events
there is no passage in the Rig-veda where pérthiva is joined
as an ad_!e.ctlve “.’lth dyd. Parthiva as an adjective is fre-
quen't.l.y Joined with rigas, never with dyd. Seei. 81, 5; go
75 Vi, 88, 55 ix. 72, 8: in the plural, i 154, 1; v. 81, 33
Vi 31, 23 49,3 .

Parthivéni also occurs by itself, when it means the earth
as opposed to the sky and heaven. ’

X. 32, 2. viindra yz‘isi divyéni rokand vi pirthivani rigasa.

Indra thou goest in the sky between the heavenly lights
and the earthly. A

3‘1;11 9;&, 9. & yé visva parthivani paprithan rokand divih.

e Maruts who stretched out all the earthly light
the lights of heaven. . 7 Bghe, and

vi. 61, I1. ﬁ—Paprﬁsh? parthivini urd rdgak antériksham.

Sarasv:§t1.ﬁllmg the earthly places, the wide welkin, the
sky. This is a doubtful passage.

Lastly, pﬁ'r'thivéni by itself seems to signify earth, sky,
and heaven,' if t}.xose are the three regions which Vishnu
measur.'ed with his three steps; or east, the zenith, and
west, if these were intended as the three steps of that
deity. For we read:

1. 155, 4. yah p?i'rthiv:‘mi tri-bhik it vigdma-bhiA urd kré-
mishta, :

He (.Vishnu) who strode wide with his three strides across
the regions of the earth. ‘

'I‘h.es_e two concluding verses might also be taken as
containing the actual invocation of the sacrificer, which is

: mentioned in verse 8. In that case the full stop at the
- end of verse 8 should be removed.



© 38 HYMNS TO THE MARUTS.

Mawnpara I, SOkTA 19.

AsH7AKA I, ADHYAYA 1, VARGA 36-37.

1. Préti tyAm kirum adhvarim go-pithiya psa
hiiyase, martat-bhik agne 4§ gahi.

2. Nahf devdh nd mértyah mahdh tdva kritum
pardh, martt-bhik agne £ gahi.

3. Yé mahih rigasah viddk visve devisah adrihak,
martt-bhik agne & gahi.

4. Y6 ugréh arkim anrikik dnddhrishtdsah dgasi,

marit-bhis agne £ gahi.

1. Wiwson : Earnestly art thou invoked to this perfect rite,
to drink the Soma juice : come, Agni, with the Maruts.

BENFEY: Zu diesem schonen Opfer wirst du gerufen, zum
Trank der Milch !—Mit diesen Marut’s, Agni! komm!!

Laxcrots: Le sacrifice est préparé avec soin ; nous t'appe-
lons A venir gofiter des nos libations: Agni, viens avec les
Marouts. ‘ o

2. WiLson: No god nor man has power over a rite (dedi-
cated) to thee, who art mighty: come, Agni, with the
Maruts. .

BENFEY: Denn nicht ein Gott, kein Sterblicher ragt iber.

dein, des Grossen, Macht — Mit diesen Marut’s, Agni!
© komm! . :

LaneLois: Aucun dieu, aucun mortel n’est assez fort pour
lutter contre un étre aussi grand que toi: Agni, viens avec
les Marouts. . :

g e T
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HyMN To AGNI (THE coD OF FIRE) AND THE
MaruTs (THE STORM-GODS).

. 1. Thou art called forth to this fair sacrifice for a
draught of milk ;! with the Maruts come hither, O
Agni! 7

2. No god indeed, no mortal, is beyond the might!
of thee, the mighty one; with the Maruts come
hither, O Agni!- _ -

8. They who know of the great sky,' the Visve
Devas? without guile;® with those Maruts come
hither, O Agni!

4. The wild ones who sing their song,' unconquer-
able by force; with the Maruts come hither, O
Agni! '

3. Wison: Who all are divine, and devoid of malignity,
and who know (how to cause the descent) of ‘great waters:
come, Agni, with the Maruts. -

"~ Bexrey: Die guten Gotter, welche all bestehen in dem
weiten Raum—Mit diesen Marut’s, Agni! komm !

Lancrots: Tous ces dieux bienfaiteurs (des hommes) con-
naissent ce vaste monde (ol régne la Jumiére): Agni, viens
avec les Marouts.

4. Wirson: Who are fierce, and send down rain, W
are unsurpassed in strength: come, Agni, with the Ma-
ruts.

Bexrey: Die schrecklich-unbesiegbaren, die michtiglich
Licht angefacht—Mit diesen Marut’s, Agni! komm!

LaNerois: Menagants, doués d’une force invincible, ils
peuvent obscurcir la lumiére du soleil: Agni, viens avec les
Marouts. )
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5. Yé subhréh ghoré,-varpasah_ su-kshatridsah risi-
dasak, marit-bhik agne 4 gahi.

6. Y¢ né’kasya- ddhi rokané divi devisah #sate,
mardt-bhik agne 4 gahi.

7. Y¢ inkhdyanti pirvatan tirdh samudrém arna-
vdm, marit-bhik agne £ gahi. ) X

8. & yé tanvdnti rasmi-bhik tirdk samudrém 6gasi,
martt-bhik agne 4 gahi. -

9. Abhf tvd plrvi-pitaye srigfmi somyam m4dhu,
martt-bhik agne § gahi. ' ‘

5. WiLsoN: Who are brilliant, of terrific forms, who are
possessors of great wealth, and are devourers of the malevo-
lent: come, Agni, with the Maruts.

BenFEY : Die glinzend-grau’ngestaltigen, hochherrschend-
feindvernichtenden —Mit diesen MaTut’s, Agni! komm !

Laxerots : Resplendissants, revétus d’une forme terrible, ils
peuvent donner les richesses, comme ils peuvent aussi détruire
leurs ennemis : Agni, viens avec les Marouts.

6. Wirson: Who are divinities abiding in the radiant

heaven above the sun: come, Agni, with the Maruts.
BenFEY : Die Gétter die im Himmel sind ob dem Lichtkreis
des Gittersitz’s-——Mit diesen Marut’s, Agni! komm !

Lanarors : Sous la voute brillante du ciel, ces dieux s’élévent

et vont s’asseoir: Agni, viens avec les Marouts.
7. WiLson: Who scatter the clouds, and agitate the sea
(with waves) : come, Agni, with the Maruts.

BenFeY : Welche tiber das wogende Meer hinjagen die Wol-
kenschaar——Mit diesen Marut’s, Agni! komm! '

T—e
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5. They who are brilliant, of awful shape, powerful,
and devourers of foes ; with the Maruts come hither,
O Agni! v

6. They who in heaven are enthroned as gods, in
the light of the firmament ;* with the Maruts come
hither, O Agni!

7. They who toss the clouds® across the surging
sea ;* with the Maruts come hither, O Agni!

8. They who shoot with their darts across the
sea with might; with the Maruts come hither, O
Agni! ;

9. T pour out to thee for the early draught the

sweet (juice) of Soma ; with the Maruts come hither,

O Agni!

Lancros: Ils soulévent et poussent les montagnes (de
nuages) au-dessus de l’abime des mers: Agni, viens avec
les Marouts. :

8. Wison: Who spread (through the firmament), along
with the rays (of the sun), and, with their strength, agitate
the ocean : come, Agni, with the Maruts.

Benrey: Die mit Blitzen schleuderen michtig iber das
Meer hinaus—Mit diesen Marut’s, Agni! komm !

Lancrois: Ils étendent avee force les rayons a travers
POcéan (céleste): Agni, viens avec les Marouts.

9. Wison: I pour out the sweet Soma juice for thy
drinking, (as) of old: come, Agni, with the Maruts. .

BenrEY: Ich giesse zu dem ersten Trank fir dich des
Soma Honig aus—Mit diesen Marut’s, Agni! komm!

Langrois: A toi cette premiére libation ; je t’offre la douce
boisson du soma: Agni, viens avec les Marouts.
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COMMENTARY.

This hymn is ascribed to Medhitithi, of the family of

Kanva. The metre is Giyatri throughout.
—

Verse 1, note . Gopithd is explained by Yéska and
Sayana as drinking of Soma. I have kept to the literal
signification of the word, a draught of milk. In the last
verse of our hymn the libation offered to Agni and the
Maruts is said to consist of Soma, but Soma was commonly

mixed with milk. The other meaning assigned to gopith4,-

protection, would give the sense: .¢Thou art called for the
sake of protection” But pitha has clearly the sense of
drinking in soma-pithd, Rv. i 51, 7, and must therefore be
taken in the same sense in gopitha.

" Verse 2, note!. The Sanskrit kritu expresses power both -

of body and mind.

Verse 3, note !. The sky or welkin (rdgas) is the proper
abode of the Maruts, and ‘ they who know of* means simply
‘they who dwell’ in the great sky. The Vedic poets dis-
tinguish commonly between the three worlds, the earth,
prithivi, f, or pirthiva, n.; the sky, rédgas; and the
heaven, dyd: see i. 6, 9, note'. The phrase mahik riga-
sah occurs i. 6, 10; 168, 6, &c. Séiyana takes rigas for
water or rain: see on this my article in Kuhn’s Zeitschrift,
vol. xii. p. 28. The identification of rigas with &pefSos
(Leo Meyer, in Kuhn's Zeitschrift, vol. vi. p. 1g) must remain
doubtful until stronger evidence has been brought forward
in support of a Greek B representing a Sanskrit g, even
in the middle of a word. See my article in Kuhn’s Zeit-
schrift, vol. xv. p. 215; Curtius, Grundziige, p. 421.

~ * Verse 3, note . The appellation Visve devak, all gods
together, or, more properly, shost-gods, is often applied to

the Maruts; cf. i. 23, 8; 10. Benfey connects this line with -

the preceding verse, considering Visve devik, it seems, in-
i appropriate as an epithet of the Maruts.

Verse 3, note ®. On adrih, without guile or deceit,
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without hatred, see Kuhn’s excellent article, Zeitschrift
fiur die Vergleichende Sprachforschung, vol. i. pp. 179, 193.
Adrih is applied to the Maruts again in viii. 46, 4, though
in connection with other gods. It is applied to the Visve
Devas, Rv. i. 3, 9; ix. 102, 5: the Adityas, Rv. viii. 19, 34 ;
67, 13: the Rudras, Rv. ix. 73, 7: to Heaven and Earth,
Rv. ii. 41, 21 iil. 56, 1; iv. 56, 2; vil. 66, 18: to Mitra
ar’d Varuna, Rv. v. 68, 4: to Agni, Rv. vi. 15, 7; viil. 44,
10. The form adhrik occurs in the sixth Mandala only.

Verse 4, note . Séyana explains arkd by water. Hence
Wilson : ‘ Who are fierce and send down rain.’ But arkd
has only received this meaning of water in the artificial
system of interpretation first started by the authors of the
Brihmanas, who had lost all knowledge of the natural sense
of the ancient hymns. The passages in which arkd is
explained as water in the Brihmanas are quoted-by Séyana,
but they require no refutation. On the singing of the
Marats see note to i. 38, 15. The perfect in the Veda,
like the perfect in Homer, has frequently to be rendered in
English by the present.

Verse 6, note . Néka must be translated by firmament,
as there is no other word in English besides heaven, and
this is wanted to render dyd. Like the Jewish firmament,
the Indian néka, too, is adorned with stars; cf. i. 68, 10.
pipésa mikam stribhik. Dyd, heaven, is supposed to be
above the rigas, sky or welkin. Kuhn’s Zettschrift, vol. xii.
p- 28.

Sayana: ¢ In the radiant heaven above the sun.” See note !

to i' 6: 9; P 34'

Verse 7, note '. That pirvata (mountain) is used in the
sense of cloud, without any further explanation, is clear
from many passages:

L 57, 6. tvim tdm indra pirvatam mahfm urim végrera
vagrin parva-sik kakartitha.

Thou, Indra, hast cut this great broad cloud to pieces
with thy lightning. Cf. i. 85, 10.

We actually find two similes mixed up together, such
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as v. 32, 2. idhak pérvatasya, the udder of the cloud. " In
the Edda, too, the rocks, said to have been fashioned out
of Ymir’s bones, are supposed to be intended for clouds.
In Old Norse kiakkr means both cloud and rock ; nay, the
English word cloud itself has been identified with the
Anglo-Saxon cldd, rock. See Justi, Orient und Occident,
vol. ii. p. 62. ' '

Verse 7, note 2, Whether the surging sea is to be taken for
the sea or for the air, depends on the view which we take of
the earliest cosmography of theVedic Rishis. Sayara explains:
‘ They who make the clouds go, and stir the watery sea.’
Wilson remarks that the influence of the winds upon the sea,
alluded to in this and the following verse, indicates more
familiarity with the ocean than we should have expected from
the traditional inland position of the early Hindus, and it has
therefore been supposed that, even in passages like our own,
samudré was meant for the sky, the waters above the firma-
ment. . But although there are passages in the Rig-veda where
samudrd may be taken to mean the welkin, this word shows
in by far the larger number of passages the clear meaning
of ocean. There is one famous passage, vii. g5, 2, which
proves that the Vedic poets, who were supposed to have
known the upper courses only of the rivers of the Penjab,

had followed the greatest and most sacred of their rivers,.

the Sarasvati, as far as the Indian ocean. It is well known
that, as early as the composition of the laws of the Manavas,
and possibly as early as the composition of the Sitras on
which these metrical laws are based, the river Sarasvati had
changed its course, and that the place where that river
disappeared under ground was called Vinasana, the loss.
This Vinasana forms, according to the laws of the Mé4navas,
the western frontier of Madhyadesa, the eastern frontier
being formed by the confluence of the Gang and Yamuna.
Madhyadesa is a section of Aryivarta, the abode of the
Aryas in the widest sense. Aryavarta shares with Madhya-
desa the same frontiers in the north and the south, viz, the
‘Himélaya and Vindhya mountains, but it extends beyond
Madhyadesa to the west and east as far as the western
and eastern seas. A section of Madhyadesa, again, is the
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country described as that of the Brahmarshis, which com-
prises only Kurukshetra, the countries of the Matsyas,
Pafikilas (Kanyikubga, according to Kullika), and Sirasenas
(Mathuré, according to Kullika). The most sacred spot
of all, however, is that section of the Brahmarshi country
which lies between the rivers Drishadvati and Sarasvati,
and which in the laws of the Manavas is called Brahméivarta.
I have not found any mention of the Vinasana of the Sara-
svhtl in any of those works which the author of the laws of
the Ménavas may be supposed to have consulted. Madhya-
desa is indeed mentioned in one of the Parisishfas (MS. 510,
Wilson) as a kind of model country, but it is there described
as lying east of Dasirna®, west of Kampilyat, north of
Périydtra }, and south of the Himavat, or again, in a more
general way, as the Dudb of the Gang4 and Yamuni {.

It is very curious that while in the later Sanskrit lite-
rature the disappearance of the Sarasvati in the desert is a
fact familiar to every writer, no mention of it should occur
during the whole of the Vedic period, and it is still more
curious that in one of the hymns of the Rig-veda we should
have a distinct statement that the Sarasvati fell into the sea:

vil. g5, 1-2. préd ksh6dasi dhiyasi sasre eshi sdrasvati
dhardiram #yasi piih, pra-babadhind rathyi-iva yati visvak
apih mahind sindhuk anyfh. ékA aketat, sirasvat! nadinim
8ikik yat! giri-bhyak & samudrét, riysh kétanti bhivanasya
bhiirek ghritim payah duduhe nihushéya.

1. With her fertilizing stream this Sarasvati comes forth—
(she is to us) a stronghold, an iron gate. Moving along as
on a chariot, this river surpasses in greatness all other waters,
2. Alone among all rivers Sarasvati listened, she who goes

* See Wilson's Vishau-purdna, ed. Hall, pp. 154, 135, 159, 160.

*+ See Wilson's Vishnu-puréna, ed. Hall, p. 161,

1 L e pp. 123, 127. -

§ Prag dasirast pratyak kdmpilyad udak pariyatrad, dakshinena himavatah.
Gangfyamunayor antaram eke madhyadesam ity akakshate. Medhatithi says
that Madhyadesa, the middle country, was not called so because it was in the
middle of the earth, but because it was neither too high nor too low. Albiruny,
too, remarks that Madhyadesa was between the sea and the northern mountains,
between the hot and the cold countries, equally distant from the eastern and
western frontiers. See Reinaud, Mémoire sur 'Inde, p. 46.
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pure from the mountains as far as the sea. She who knows
of the manifold wealth of the world, has poured out to man
her fat milk, . ’ :

Here we see samudrd used clearly in the sense of sea, the
Indian sea, and we have at the same time a new indication
of the distance which separates the Vedic age from that of
the later Sanskrit literature. Though it may not be possible
to determine by geological evidence the time of the changes
which modified the southern area of the Penjib and caused
the Sarasvati to disappear in the desert, still the fact remains
that the loss of the Sarasvati is later than the Vedic age, and
that at that time the waters of the Sarasvati reached the
sea. Professor Wilson had observed long ago in reference
to the rivers of that part of India, that there have been, no
doubt, considerable changes here, both in the nomenclature

and in the courses of the rivers, and this remark has been

fully confirmed by later observations. I believe it can be
proved that in the Vedic age the Sarasvati was a river as
large as the Sutlej, that it was the last of the rivers of the
Penjib, and therefore the iron gate, or the real frontier
against the rest of India. At present the Sarasvati is so
small a river that the epithets applied to the Sarasvati in
the Veda have become quite inapplicable to it. The Vedic
Rishis, though acquainted with numerous rivers, including
the Indus and Ganges, call the Sarasvati the mother of
rivers (vii. 36, 6. sérasvati saptithi sindhu-métd), the
strongest of rivers (vi. 61, 13. apdsim apaA-tamé), and in our
passage, Vii. 95, 2, we have, as far as I can judge, conclusive
evidence that the old Sarasvati reached in its course the
Indian sea, either by itself, or united with the Indus.

But this passage, though important as showing the appli-
cation of samudré, i.e. confluvies, to .the Indian sea, and
proving the acquaintance of the Vedic Rishis with the
southern coast of India, is by no means the only one in

which samudr4 1nust be translated by sea. Thus we read, .

Vi, 49, 2: . :

yhh Spah divydh utd v4 srévanti khanitrimih uté va yih
svayam-gik, samudré-arthah y&h sikayak pavakdh tih fpah
devik ihd mém avantu,

The waters which are from heaven, or those whioh flow
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after being dug, or those which spring up by themselves,
the bright, pure waters that tend to the sea, may those
divine waters protect me here !

i. 71, 7. agnim visvik abhi prikshah sakante samudram
né sravitah saptd yahvih,

All kinds of food go to Agni, as the seven rivers go to
the sea.

Cf. i. 190, 7. samudrim né sravétah rédha-kakrik.

w. 78, 8. y4thd viitak yitha vanam yithd samudréh égati.

As the wind moves, as the forest moves, as the sea moves
(or the sky). -

In hymn x. 58, the same expression occurs which we have
in our hymn, and samudrim arnavim there as here admits
but of one explanation, the surging sea.

Samudré in many passages of the Rig-veda has to be
taken as an adjective, in the sense of watery or flowing:

vi. 58, 3. yds te plshan névak antih samudré hiranydyik
antérikshe kéranti,

* Thy golden ships, O Pishan, which move within the
watery sky.

vii, 70, 2. y4h vAm samudrén saritah piparti.

He who carries you across the watery rivers.

i. 161, 14. at-bhik yati vérunah samudraik.

Varuna moves in the flowing waters,

In both these passages samudri, as an adjective, does
not conform to the gender of the noun. See Bollensen,
Orient und Occident, vol. ii. p. 467.

ii. 16, 3. nd samudrai pirvatait indra te rithak (nd
pari-bhvé). )

Thy chariot, O Indra, is not to be overcome by the
watery clouds.
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Maw~para I, SOkrA 37.
AsararA I, ADaYAYA 8, VARGA 12-14.

1. Krildm vah sérdhah mirutam anarvdnam rathe-
sibham, kdnvik abhf prd giyata.

2. Yé prishatibhih rishti-bhik sikdm visibhik afigi-
bhik, 4giyanta sv4-bhdnavah.

3. Ihé-iw}a srinve éshim kdsih hdsteshu y4t vidan,
ni ydman kitrdm rifigate. '

4. Prd vak sdrdhiya ghrishvaye tveshé—dyumné.ja ,

sushmine, devdttam brshma giyata.

1. Witson: Celebrate, Kafiwas, the aggregate strength of
the Maruts, sportive, without horses, but shining in their
car.

Benrey: Kanviden, auf! begriisst mit Sang, die muntre
Heerschaar der Marut’s, die rasch’ste, wagenglinzende.,

Lancrois: Enfants de Canwa, célébrez la puissance des
Marouts que transporte un char brillant, (puissance) rapide
et inattaquable dont vous ressentez les effets. :

2. WiLson: Who, borne by spotted deer, were born self-
radiant, with weapons, war-cries, and decorations.

Bexvey: Die mit Hirschen und Speeren gleich mit

Donnern und mit Blitzen auch-——selbststrahlende—geboren
sind.

Lavovots: Ils viennent de naitre, brillants de leur propre

éclat. (Voyez-vous) leurs armes, leurs parures, leur char trainé
par les daims? (entendez-vous) leurs clameurs ?
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Hymy 1o THE MARUTS (THE STORM-GODS).

- 1. Sing forth, O Kanvas, to the sportive host of
your Maruts, brilliant on their chariots, and un-
scathed,'— ’

‘9. They who were born together, self-luminous,
with the spotted deer (the-clouds),' the spears, the
daggers, the glittering ornaments.?

8. T hear their! whips, almost close by, as they
crack them in their hands; they gain splendour? en
their way.?

4. Sing forth your god-given prayer to the ex-
ultant! host of your Maruts, the furiously vigorous,®
the powerful.

3. Wirson: I hear the cracking of the whips in their
hands, wonderfully inspiring (courage) in the fight.

Bexv#eEY: Schier hier erschallt der Peitsche Knall, wenn
sie in ihrer Hand erklingt; leuchtend fahr'n sie im Sturm
herab.

Lancrois : Ecoutez, c’est le bruit du fouet qu’ils tiennent
dans leurs mains; c’est le bruit qui, dans le combat, anime
le courage. ‘

4. WiLson: Address the god-given prayer to those who
are your strength, the destroyers of foes, the powerful, pos-
sessed of brilliant reputation.

BENFEY: Singt eurer Schaar, der wiihlenden, der strahlen-
reichen, kriftigen ein gotterfilletes Gebet ! ’

LaNcrois: A cette troupe (divine), qui détruit vos ennemis,
noble, forte et glorieuse, offrez la part d’hymnes et de sacrifices
que lui donnent les Dévas,

VOL. 1. E
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5. Prd samsa géshu dghnyam krildm y4t sirdhah
mérutam, gimbhe rdsasya vavridhe.

6. Kdh vah virshishthah & narak divdh ka gmdh
ka dhatayah, ydt sim d4ntam ng dhtonuth4.

7. Ni vah ydmfya ménushat dadhré ugréya man-
ydve, gihita pirvatak girfh.

8. Yéshim dgmeshu prithivi gugurvin-iva vispétik,
bhiy4 ydmeshu régate.

9. Sthirdm hf g&nam eshim viyak matdk nik-etave,
yat sim 4nu dvitd sgvah.

5. WiLsoN : Praise the sportive and resistless might of the
Maruts, who were born amongst kine, and whose strength
has been nourished by (the enjoyment of) the milk.

BenFEY: Preist hoch die muntre Marutschaar die unbe-
siegbar in den Kiih'n, im Schlund des Safts wuchs sie heran.

Lanerois: Loue donc cette puissance des Marouts, invul-
nérable et rapide, qui régne au milieu des vaches (célestes),
;a:' ouvre avec force (leurs mamelles pour en faire couler) le

it. ’

6. WiLson: Which is chief leader among you, agitators of

heaven and earth, who shake all around, like the top (of a -

tree)? ‘ .
.BENPEY: Wer, Helden! ist der erste euch—ihr Erd- und
Himmel-schiitterer '—wenn ihr sie schiittelt Wipfeln gleich ?

Laxevrots : Parmi vous qui remuez si puissamment le ciel et

la terre, qui agitez celle-ci comme la cime (d’un arbre), quel
est le plus vigoureux ?

. 7. WitsoN: The householder, in dread of your fierce and
violent approach, has planted a firm (buttress) ; for the many-
ridged mountain is shattered (before you).
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5. Celebrate the bull among the cows (the storm
among the clouds),! for it is the sportive host of the
Maruts; he grew as he tasted the rain.?

- 6. Who, O ye men, is the oldest among you here,
ye shakers of heaven and earth, when you shake
them like the hem of a garment %! * |

*7. At your approach the son of man holds himself
down; the gnarled cloud® fled at your fierce anger.

8. They at whose racings’ the earth, like a hoary
king, trembles for fear on their ways,

9. Their birth is strong indeed : there is strength
to come forth from their mother, nay, there is vigour
twice enough for it.!

BexFEY : Vor eurem Gange beuget sich, vor eurem wilden
Zorn der Mann ; der Hiigel weichet und der Berg;

Laverois: Contre votre marche impétueuse et terrible,
homme ne peut résister; les collines et les montagnes
s’abaissent devant vous.’

8. WiLsox: At whose impetuous approach earth trembles;
like an enfeebled monarch, through dread (of his enemies).

BENFEY: Bei deren Lauf bei deren Sturm die Erde zittert,
voller Furcht, wie ein altergebeugter Mann.

Laxcrois: -Sous vos pas redoutables, la terre tremble de
crainte, telle qu’un roi accablé par I'dge. ’

9. WiLson: Stable is their birthplace, (the sky); yet the
birds (are able) to issue from (the sphere of) their parent: for
your strength is everywhere (divided) between two (regions,
—or, heaven and earth).

BenFey : Kaum geboren sind sie so stark, dase ihrer Mutter
sie entfliehn : ist ja doch zwiefach ihre Kraft.

Lancrois: Le lieu de votre naissance est ferme et stable;
vous pouvez, du sein de votre meére, vous élancer, tels que des
oiseaux ; car, des deux c6tés, est un élément solide.

E 2
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10. Ut tum (iti) tyé sindvah girah késhthih dgme-
shu atnata, vAsréh abhi-gfit y4tave.

11. Tydm kit gha dirgh4m prithdm mih4h ndpatam
dmridhram, prd kyavayanti yAma-bhik. ,

12. Mdrutih yat ba vak bdlam gdnin akukyavitana,
girin akukyavitana. .

13. Y4t ha y4nti marditak s4m ha bruvate 4dhvan
4, srinéti kdh kit eshAm.

14. Pr4 yita sibham 4s6-bhik sinti kdnveshu vah
divah, tatro (1ti) sd midayadhvai.

10. Wirson: They are the generators of speech : they
spread out the waters in their courses: they urge the lowing
(cattle) to enter (the water), up to their knees, {to drink.) -

BeNFEY: In ihrem Lauf erheben dann diese Séhne Getis
und Fluth, die bis zum Knie den Kiihen geht.

Lascrois: Ces (dieux) répandent le son comme on répand
la libation. Leur souffle étend les voies duw ciel ; ('eau tombe)
et la vache (en s’y désaltérant), y entre Jjusqu’aux genoux.

11. WiLson: They drive before them, in their course, the

long, vast, uninjurable, rain-retaining cloud.’
BenFEY: Dann treiben sie im Sturm heran jenen langen
und breiten Spross der Wolke unerschépflichen.

Laxarois: (Voyez-vous) ce long et large (nuage), fils de

Ponde (qui s’y amoncelle)? (Il semble) invulnérable. (Lies
. Marouts) savent le chemin par lequel on arrive jusqu'a lui
pour ’ébranler.
12. WiLson: Maruts, as you have vigour, invigorate man-
kind: give animation to the clouds.
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10. And these sons, the singers,! enlarged the
fences in their coursings;? the cows had to walk
- knee-deep.
- 11. They cause this long and broad unceasing
rain’ to fall on their ways.

12. O Maruts, with such strength as yours, yOli
have caused men to fall ! you have caused the moun-
tains to fall. —

13. As the Maruts pass' along, they talk together
on the way : does any one hear them ?

14. Come fast on your quick steeds! there are
worshippers' for you among the Kanvas : may you
well rejoice among them. )

%

Benrey: O Marut’s! mit der Kraft, die ihr besitzt, werft
thr Geschopfe um, die Berge werft ihr um sogar.

Laxncrois: O Matouts, puisque vous avez la force, faites-la
sentir aux hommes, faites-la sentir aux collines.

13. WiLson: Wherever the Maruts pass, they fill the way
with clamour : every one hears their (noise). *

« BENrEY: Wenn die Marut’s des Weges ziehn, dann sprechen
mit einander sie und mancher mag sie horen.

Laxorois: Quand les Marouts sont en marche, le chemin
retentit de leur voix: chacun les entend. ’

14. Witson: Come quickly, with your swift (vehicles).
The offerings of the Kafiwas are prepared. Be pleased with
them. :

BeNFEY: Auf schnellen kommet schnell herbei, bei Kanva’s
Spross sind Feste euch : da wollt euch schon ergitzen.

Lanerois : Accourez, portez ici vos pas rapides. Les enfants
de Canwa vous attendent avec leurs offrandes; ici vous serez
satisfaits, '
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15. Asti hi sma mddaya vah smdsi sma vaydm
eshim, visvam £it fyuk givdse. .

15. WiwLson : The offering is prepared for your gratification :
‘we are your (worshippers), that we may live all our life.
BeNFEY: Geriistet ist fiir euren Rausch und wir gehoren,

COMMENTARY.

This hymn is ascribed to Kanva, the son of Ghora. The
metre is Géyatri. '

Verse 1, note . Wilson translates anarviznam by without
horses, though the commentator distinctly explains the
word by without an enemy. Wilson considers it doubtful
. whether drvan can ever mean enemy. The fact is, that in
the Rig-veda an-arvin never means without horses, but
always without hurt or free from enemies; and the com-
mentator is perfectly right, as far as the sense is concerned,
in rendering the word by without an enemy, or unopposed
(apraty-rita). An-arvin is not formed from drvat, horse,
racer, but from drvan; and this is derived from the same
root which yields 4rus, n. a wound. The accusative of anar-
vat, without a horse, would be anarvantam, not anarvénam.

The root ar, in the sense of hurting, is distantly connected
with the root mar: see Lectures on the Science of Lan-
guage, Second Series, p. 323. It exists in the Greek
OAAvut, - corresponding to Sanskrit rinomi, i.e. arnomi, I
hurt, likewise in ovA#, wound, which cannot be derived

from 8An; i obAos, ofAcos, hurtful, and GAods, destructives

see Curtius, Grundziige der Griechischen Etymologie (zweite
Ausgabe), pp. 59, 505. In the Veda ar has the sense of
offending or injuring, particularly if preceded by upa.

X. 164, 3. yit d-sisd nik-edsA abhi-sisd upa-Arimi, gi-
gratah yét svapéntah, agnik visvini dpa duk-kritdni dgushféni
éré asmét dadhétu, ’
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15. Truly there is enough for your rejoicing. We
always are their servants, that we may live even the
whole of life.

traun! euch an fiir unser ganzes Lebelang.
Lanerots: Agréez notre sacrifice, car nous vous sommes
d¢voués. Daignez nous assurer une longue existence.

If we have offended, or whatever fault we have committed,
by bidding, blaming, or forbidding, while waking or while
sleeping, may Agni remove all wicked misdeeds far from us,

Hence upéré, injury, vii. 86, 6. 4sti gydyan kiniyasah
upa-aré, the older man is there to injure, to offend, to mis-
lead, the young: (History of Ancient Sanskrit ‘Literature,
second edition, p. 541.) Roth translates upara by Verfea-
lung, missing. Ari, enemy, too, is best derived from this
root, and not from ré, tb give, with the negative particle,.
as if meaning originally, as Siyana supposes, & man who
does not give. In drarivin, gen. rarushak, hostile, Rosen
recognized many years'ago a participle of a really redupli-
cated perfect of ar, and he likewise traced ardru, enemy,
back to the same root : see his note to i, 18, 3.

From this root ar, to hurt, 4rvan, hurting, as well as
irus, wound, are derived in the same manner as both
lhinvan and dhinus, bow, are formed from dhan; yagvan
nd yégus from yag, parvan and pirus from par. See
{uhn, Zeitschrift, vol. ii. p. 233.

Anarvin, then, is the same as &narus, Sat. P. Brahmana
i. 1, 3, 735 and from meaning originally without a wound
r without one who can wound, it takes the more general
ense of unimjured, invulnerable, perfect, strong, (cf. inte-
er, intact, and entire.) This meaning is applicable to i.
4, 23 136: 53 il 6: 55 V. 49, 4; vil, 20, 335 97, 55 X. 61’
3s 65, 3. Ini 116, 16, anarvian seems to be used as an
dverb; in i 51, 12, as applied to #l6ka, it may have the
aore general meaning of irresistible, powerful.

-
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There are two passages in which the nom. sing. 4rvén,
and one in which the acc. sing. drvAnam, oceur, apparently

meaning horse. But'in i. 163, 13, and ix. 67, 25, arvan

stands in the Pada text only, the Sanhiti has irvi akkha
and 4rva iva.  In x. 46, 5, the text hiri-smasrum n4 arvinam
dhéna-arkam is too doubtful to allow of any safe induction,
particularly as the S4ma-veda gives a totally different read-
ing. Ido not think therefore that drvat, horse, admits in
the nom. and acc. sing. of any forms but arvi and &rvan-
tam.  Pinini (vi. 4, 127) allows the forms arvin and arvi-
nam, but in anarvan only, which, as we saw, has nothing
in common with 4rvat, horse. Benfey : ‘ die rascheste
(keinen Renner habend, uneinholbar),’ the quickest (having
no racer, hence not to be reached). :

The masculine anarvinam after the neuter sirdhas is
curious; sirdhas means might, but it is here used to
express a might or an aggregate of strong men or gods,
and the nom. plur. yé, who, in the next verse, shows the
same transition of thought, not only from the singular to
Jthe plural, but also from the neuter to the masculine, which
must be admitted in anarvinam. "It would be possible, if
necessary, to explain away the irregularity of anarvinam by
admitting a rapid transition from the Maruts to Indra, the
eldest among the Maruts (cf. i. 23, 8.indra-gyeshtAih marut-
gani), and it would be easier still to alter sirdhas into
sirdham, as an accusative singular of the masculine noun
sirdha, which has the same meaning as the neuter sirdhas.
There is one passage,’v. 56, g, which would seem to give
ample countenance to such a conjecture :

tim vak sardham rathe-sibham—§ huve,

I call hither this your host, brilliant on chariots,

Again, ii. 30, 11, *we read :

tdm vak sirdham mérutam — gird dpa bruve.

I call with my voice on this your host of Maruts,

vil. 93, 16. srutim vak vritrahdn-tamam pré sirdham
karshanindm, & sushe, -

I pant for the glorious, victorious, host of the quick
Maruts. * .

From this sirdha we have also the genitive sirdhasya,
vii. 56, 8 (4): :
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subhréh vak sishmak kridhmi ménamsi dhiniz minik-

iva sardhasya dhrishndh.

Your strength is brilliant, your minds furious ; the shout

of the daring host is like one possessed.

" We have likewise the dative sirdhéya, th.e instrumental
sardhena, and the acc. plur. sirdhdn; and in most cases,
except in two or three where sirdha seems to b(? used as
ag adjective, meaning strong, these words are applied to the
host of the Maruts. . .
But the other word sirdhas™ is equally “tell .authentl-
cated, and we find of it, not only the noml.natlve, aceu-
sative, and vocative sing. sirdhas, but likewise the nom.
3
plur. sardhémsi. . .
The nominative singular occurs in our very hymn:
i. 37, 5. krildim yit sérdhak marutam.
Which is the sportive host of the Maruts.‘ N
i. 127, 6. sih hi sirdhak nd mirutam tuvi-svénik.
For he (Agni) is strong-voiced like the host of the Maruts.
iv. 6, 10. tuvi-svandsak mérutam nd s.ardhah. .
Thy flames (Agni) are strong-voiced like the host of the
Maruts. ) }
v. 46, 5. uta tyit nah mérutam sirdhak & gamat.
May also that host of the Maruts come to us.
ii. 1, 5 tvim nardm sirdhak asi puru-vasuhk.
Thou (Agni), full of riches, art the host of the men.
This host of men seems to me intende.d again for th(?
Maruts, although it is true that in thus 1dent.1fymg Agni
with different gods, the poet repeats himself in the next
verse : n .
ii. 1, 6. tvdm sardhak marutam.
Thou art the host of the Maruts. L
If this repetition seems offensive, the first narim aard}}:as
might be taken for some other company of gods. Thus
we find: ) ) o
vil. 44, 5. $rinétu nah daivyam sirdhak agnik srinvantu
visve mahishék dmiri. . .
May the divine host, may Agni, hear us, may the Visve
hear us, the strong, the wise. . . )
Or 1;1 19, 4 sah & vaha devi-titim yavishtha sardhak
. y

yat ady4a divydm yéigési.
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Bring thou hither, O Agni, the gods, that you may
sacrifice to-day to the divine host.

Ori.-139, 1. & nd tit sirdhak divyam vrinimahe,

We chose for us now that divine host.

As in these last, so in many other passages, sirdhas is
used as a neuter in the accusative. For Instance,

i. 106, 1; ii. 11, 14 méirutam sirdhak.

ii. 3, 3; vi. 3, 8. sirdhak maritim.

‘The vocative occurs,

V. 46, 2. dgne indra virusa mitra dévak sirdhah pré
yanta miruta ut4 vishno (iti).

Agni, Indra, Varuna, Mitra, gods, host of the Maruts,
come forth, and Vishzu ! '

We see how throughout all these passages those in which
sirdha and - sirdhas are applied to the Maruts, or to some

o

other company of gods, preponderate most decidedly. Yet

passages occur in the Rig-veda where both sirdha and sir-
dhas are applied to other hosts or companies. Thus v. 53,
10, ‘sirdha refers to chariots, while in i 133, 3, sérdhas
is applied to evil spirits. .

_If the passages hitherto examined were all that occur in
the Rig-veda, we might still feel startled at the construction
of our verse, where sirdhas is not only followed by mascu-
line adjectives in the singular, but, in the next verse, by a
pronoun in the plural. But if we take the last irregularity
first, we find the same construction, viz. sirdhas followed
by yé, in iii. 32, 4:

indrasya sirdha% maritah yé &san.

The host of Indra, that was the Maruts.

As to the change of genders, we find adjectives in the
masculine after sardhas, in .

V. 52, 8. sirdhak mérutam Gt samsa satyd-savasam ribh-
vasam.

Celebrate the host of the Maruts, the truly vigorous, the. -

brilliant,

Here, too, the poet afterwards continues in the plural,
though as he uses the demonstrative, and not, as in our
passage, the relative pronoun, we cannot quote this in sup-
port of the irregularity which has here to be explained.
Anyhow the construction of our verse, though bold and
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unusual, is not so unusual as to force us to adopt conjectural
remedies, and in v. 58, 2, we find yé after gandk. On the
Umbrian Cerfo Martio, as possibly the same as sirdha-s
miruta-s, see Grassman, Kuhn’s Zeitschrift, vol. xvi. p- 190.

Verse 2, note !, The spotted deer (prishatl) are the
recognized animals of the Maruts, and were originally, as it
would seem, intended for the rain-clouds. Siyana is per-
fectly aware of the original meaning of prishati, as clouds.
The legendary school, he says, takes them for deer
with white spots, the etymological school for the many-
coloured lines of clouds: (Rv. Bh. i. 64, 8.) This passage
shows that although prishati, as Roth observes, may mean
a spotted cow or a spotted horse,—the Maruts, in fact,
are called sometimes prishat-asva, having pichald horses,
vil. 40, 3,—yet the later tradition in India had distinctly
declared in favour of spotted deer. The Vedic poets, how-
ever, admitted both ideas, and they speak in the same
hymn, nay, in the same verse, of the fallow deer and of the
horses of the Maruts. Thus v. 58, 1, the Maruts are
called &si-asvah, possessed of quick horses ; and in v. 58, 6,
we read yit prd ayisishfa prishatibhiA 4dsvaik—réithebhi,
where the gender of prishatibhik would hardly allow us to
join it with dsvaik, but where we must translate: When
you come with the deer, the horses, the chariots.

. ]

Verse 2, note *. The spears and daggers of the Maruts
are meant for the thunderbolts, and the glittering ornaments
for the lightning. Séiyana takes vési in this passage for
war-cries on the authority of the Nirukta, where vdsi is
given among the names of the voice. From other pas-
sages, however, it becomes clear that vdsi is a weapon of
the Maruts; and Siyana, too, explains it sometimes in
that sense: cf. v. 53, 4; 57, 2. Thus i. 88, 3, the visis
are spoken of as being on the bodies of the Maruts. In
V. 53, 4, the Maruts are said to shine in their ornaments
and their visis. Here Sayana, too, translates visi rightly
by weapon; and in his remarks on i. 88, 3, he says that
vési was a weapon commonly called &r4, which is a shoe-
maker’s awl. This reminds one of framea which at one time
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was supposed to be connected with the German pfrieme,
See, however, Grimm (Deutsche Grammatik, vol. i. p. 128)
and Leo Meyer,(Kuhn’s Zeitschrift, vol. vi. p. 424). In
viil. 29, 3, the god Tvashfar is said to carry an iron vési in
his hand. Grassman (Kuhn’s Zeitschrift, vol. xvi. p. 163)
translates vdsi by axe. That afigi is to be taken in the
sense of ornament, and not in the sense of ointment, is
shown by passages like viii. 29, 1, where a golden ornamept
is mentioned, afigi ankte hiranydyam. Séakam, together, is
used with reference to the birth of the Maruts, i. 64, 4. It
should not be connected with vasibhiz.

Verse 3, note!. Eshidm should be pronounced as a creti-
cus; also in verses 9, 13, 15. This is a very common vytha. -

Verse 3, note %. T should have taken kitrdm as an adverb,

like Benfey, if ni rifig were not usually construed with an
accusative.  Rifig in the 3rd pers. plur. pres. Atm. is
treated like a verb of the Ad-class,

Verse 3, note °. The locative ydman is frequently used
of the path on which the gods move and approach the
sacrifice ; hence it sometimes means, as in our passage, in
the sky. Yidmam in B. R, s. v. arg, is wrong.

Verse 4, note !, Benfey tran8lates ghrishvi by burrowing,
and refers it to the thunderbolt that uproots the earth.
He points out that ghrishvi means also, for the same
reason, the boar, as proved by Kuhn (Die Herabkunft des
Feuers, S. 202). 1 prefer, however, the general sense-
assigned to the adjective ghrishu and ghrishvi, exuberant,
brisk, wild. See Kuhn in Kuhn’s Zeitschrift, vol. xi.

p. 385 Wilson, after Siyana, translates destroyers of foes.

On the representation of the clouds as boars, see Nir. v. 4. -

Verse 4, note 32 Tveshi-dyumna is difficult to render.
Both tveshd and dyumné4 are derived from roots that mean
to shine, to be bright, to glow. Derivatives from tvish
express the idea of fieriness, fierceness, and fury. In iv.
17, 2, tvish is used correlati'vely with manyd, wrath.
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Derivatives from dyu convey the idea of brightness and
briskness, Both qualities are frequently applied to the
Maruts. o

Verse 5, note . This translation is merely conjectural.
I suppose that the wind driving the clouds before him, is
here compared to a bull among cows, cf. v. 52, 3:

té syandrisak na ukshdnak 4ti skandanti sirvarik.

* They, the Maruts, like  rushing oxen, mount on the dark

cows, .

The last’ sentence states that the wind grows even stronger
after it has tasted the rain (i. 85, 2. té ukshitdsah mahima-
nam 4sata). :

Verse 5, note 2. I take gambhe in the sense of gaimbhane.
(On the root gabh and its derivatives, see Kuhn, Zeitschrift
fir vergleichende Sprachwissenschaft, vol. i. p. 123 seq.) It
would be better to read mukhe, instead of sukhe, in the
commentary. The-Maruts were not born of milk for
Prisni, as Wilson says in a note, but from the milk of
Prisni. Prisni is called their mother, Rudra their father:
(v. 52, 16 60, 5.)

Benfey takes the cows for clouds in which the lightnings
dwell; afld the abyss of the sap is by him supposed to be
again the clouds.

Verse 6, note . Antam® na, literally, like an end, is

- explained by Siyana as the top of a tree. Wilson, Langlois,

and Benfey accept that interpretation. Roth proposes, like
the hem of a garment, which I prefer; for vastrinta, the
end of a garment, is a common expression in later Sanskrit,
while anta is never applied to a tree in the sense of the top
of a tree. Here agra would be more appropriate.

Verse 7, note !. Sayana translates: ¢ Man has planted a
firm buttress to give stability to his dwelling.” Nidadhré
is the perfect Atmanepada, and expresses the holding down
of the head or the cowering attitude of man. I have
taken ugriya manyéve over to gihita, because these words
could hardly form an apposition to ydmaiya. As the Vedic
poets speak of the very mountains as shaken by the
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storms, we might translate parvato girik by the gnarled or
rocky mount; but there is no authority for translating
gihita by it is shgttered, and we should have to translate, the
mountain yielded or bent before your anger. Cf v. 57, 3:

ni vak vind gihate yAmanak bhiy4. '

The forests get out of your way from fear.

v. 60, 2. vén kit ugri gihate ni vah bhiy& prithivi &t
regate péarvatah kit. .

Even the forests, ye fearful Maruts, yield from fear of
you; even the earth trembles, even the mountains.

Verse 8, note . Agma seems to express the act of

racing or running (like 4gi, race, battle), while yima is the -
road itself where the racing takes place. A very similar -

Passage occurs in i. 87, 3. The comparison of the earth
(fem.) to a king (masc.) would be considered a grave offence
in the later Sanskrit literature. In i 87, 3, vithuri takes
the place of vispati.

Verse 9, note .. A very difficult verse. The birth of
the Maruts is frequently alluded to, as well as their sur-
passing strength, as soon as born. Hence the first sentence
admits of little doubt. - But what follows is very abrupt,
Viyas may be the plural of vi, bird, or it may be vdyas, the
neuter, meaning vital strength: see Kuhn’s Zeitschrift,
vol. xv. p. 217. The Maruts ‘are frequently compared to
birds (cf. i. 87, 2; 88, 1), but it is usual to indicate the
comparison by ni or iva. 1 therefore take vdyas as a nom.
sing. neut., in thé sense of vigour, life.  Nir-i is used with
particular reference to the birth of a child (cf.v. 78, 7; o).

Verse 10, note !. If we take stinivo girak in the sense of
the sons of voice, i. e. of thunder, the accent of girak will

have to be changed. Girak, however, occurs, at least once -

more, in the sense of singers or poets, ix. 63, 10, where
girak can only be a vocative, O ye singers! In i 6, 6, the
translation of girah by singers, i.e. the Maruts, may be
contested, but if we consider that girak, in the sense of
hymns, is feminine, and is followed by the very word which
is here used, viz. devayéntah, as a feminine, viz. devayantiA,
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vii. 18, 3, we can hardly doubt thatin i. 6, 6, girah is 2 mascu-
line and means singers, The same applies to vi. 63, 10. In
vi. 52, 9, the construction is, of course, quite different.

- Verse 10, note ®. The expression that the Maruts en-
larged or extended the fences of their race-course, can only
mean that they swept over the whole sky, and drove the
clouds away from all the corners. K4sh#44 may mean the
wboden enclosures (carceres) or the wooden poles that served
as turning and winning-posts -(mete). The last sentence
expresses the Tesult of this race, viz. the falling of so much
rain that the cows had to walk up to their knees in water.
This becomes still clearer from the next verse.

Séyana: ‘ These, the producers of speech, have spread
water in their courses, they cause the cows to walk up to
their knees in order to drink the water.’

Verse 11, note ', Rain is called the offspring of the cloud,
mihé népat, and is then treated as a masculine.

Verse 12, note . In viii. 72, 8, akukyavit is explained by
vyadirayat, he tore open. Akukyavitana is the Vedic form
of the and pers. plur. of the reduplicated aorist.

Verse 13, note . Yinti has to be pronounced as an
amphibrachys. '

Verse 14, note '. Benfey supposes that ddivak stands in
the singular instead of the plural. But why should the
plural have been used, as the singular (asti) would have
created no kind of difficulty ¢ It is better to take divak as
a nominative plural of a noun dé, worshipper, derived from
the same root which yielded ddvak, worship. We certainly
find é-duva’ in the sense of not-worshipping :

vil. 4, 6. m tvd vayam sahasA-van avirak mé& dpsavak péri
sadima m& dduvak. :

May we not, O hero, sit round thee like men without
strength, without beauty (cf. viii. 7, 7), without worship.

Here Siyana explains &duvak very well by parikarana-
hiné, which seems better than Roth’s explanation * zigernd,
ohne Eifer.’
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» Maw~para I, Stkra 38.
AsaTaxrA I, ADHYAYA 3, VARGA 15-17.

1. K4t ha nGndm kadha-priyak* pit4 putrdm n4
histayok, dadhidhvé vrikta-barhishah.

2. Kvi nfindm két vak drtham ginta divéh nd
prithivydh, kvd vah gdvah nd t ranyanti.

3. Kvi vah sumni ndvydmsi mzirutak kvd suvitd,
kvd (iti) visvani saubhaga

4. Ydt ylydm prisni- mé.tarak méartisah syéftanal

stotd vah amritah syat.

5. M4 vah mrigdh nd ydvase garitd bhat égoshyah

path& yamdsya' git tipa.

6. M6 (iti) si nah pdri-pard nik-ritih duk-hdni
- vadhit, padishéd trishnayd sahd.

7. Satyim tvesh#h 4ma-vangah dhdnvan kit 4
rudriyfsak, mfham krinvanti avitdm }.

8. Visrd-iva vi-dyit mimati vatsém nd maitf si-
sakti, ydt eshAm vrishtik 4sargi. :

9. Diva kit timah krinvanti pargdnyena uda—

vahéna, y4t prithivim vi-und4nti.

10. Adha svanit maritim visvam 4 sddma pérthi-
vam, dreganta prd m4nushih. -

* kddha priydk + Omit ng I dvatam
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HyMN To THE MARUTS (THE StorM-GoDS).

1. What then now? When® will you take (us) as
a dear father takes his son by both hands, O ye gods,
for whom the sacred grass has been trimmed ?2

2. Whither now? On what errand of yours are

- you going, in heaven, not on earth 2! Where are your

cows sporting 12
3. Where are your newest favours! O Maruts?

. Where the blessings? Where all ‘delights ?

4. If you, sons of Prisni, were mortals, and your
worshipper an immortal,'— :

5. Then never® should your praiser be unwelcome,
like a deer in pasture grass,? nor should he go on the
path of Yama.?

6. Let not one #in' after another, difficult to be
conquered, overcome us; may it depart® together
with lust. .

7. Truly they are furious and powerful ; even to
the desert the Rudriyas brlng rain that is never
dried up.!

8. The lightning lows like a cow, it follows as a
mother follows after her young, that the shower (of
the Maruts) may be let loose.! '

9. Even by day the Maruts create darkness with
the ~water-bearing cloud,' when they drench the
earth. :

10. From the shout of the Maruts over the whole
space of the earth,*men reeled forward.

VOL. L. F
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11. Mdrutah vilupé,ni-bhih-* kitrdh rédhasvatih
dnu, yatd im dkhidraydma-bhik.

12, Sthirdh vak santu. nemdyah rdthih 4svisalk
eshim, sti-samskritih abhisavah. .

13. Akkha vada ténd gird garfyai bréhmanah pdtim,
agnim nfitrdm nd darsatdm. .

14, Mimihi slékam 4sy® parginyah-iva tatanah,
glya gdyatrdm ukthyim. :

15. Vindasva mfrutam gandm tveshim panasyim
arkinam, asmé (iti) vriddhé’ asan ih4.

COMMENTARY.

This hymn is ascribed to Kanva, the son of Ghora. The
metre is Géyatri throughout. Several verses, however, end
in a spondee instead of the usual jambus. No attempt
should be made to improve such verses by conjecture,
for they are clearly meant to end in spondees. Thus in

" veirses 2, 7, 8, and g, all the three pidas alike have their
final spondee. In verse 4,.the ionicus a minore is with an
evident intention repeated thrice. - :

Verse 1, note . Kadha-priyak is taken in the Padapitha
as one word, and Siyana explains it by delighted by or
delighting in praise, a nominative plural. A similar com-
pound, kadha-priya, occurs in i. 30, 20, and there too the

vocative sing. fem., kadhapriye, is explained by Siyana as’

fond of praise. In order to obtain this meaning, kadha. has
to be ‘identified with kath4, story, which is simply impos-
sible. There is another compound, glha-priyé, nom. dual,

* Viltpani-bhik?
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11. Maruts on your strong-hoofed steeds! go on
easy roads® after those bright ones (the clouds), which
are still locked up.?

12. May your felloes be strong, the chariots, and

their horses, may your reins! be well-fashioned.

13. Speak out for ever with thy voice to praise
the Lord of prayer,! Agni, who is like a fri¢nd? the
bright one. o

14. Fashion a hymn in thy mouth! Expand like
a cloud!" Sing a song of praise.

15. Worship the host of the Maruts, the brisk, the
praiseworthy, the singers! May the strong ones stay
here among us.?

which occurs viii. 8, 4, and which Sédyana explains either as
delighted here below, or as a corruption of kadha-priya,

In Boehtlingk and Roth’s Dictionary, kadha-priya and
kadha-pri are both explained as compounds of kadha, an
interrogative adverb, and priya or pri, to love or delight,
and they are explained as meaning kind or loving to whom ?
In the same manner adha-priya is explained as kind then
and there, - ) . )

It must be confessed, however, that a compound like
kadha-pri; kind to whom %, is somewhat strange, and it seems
preferable to separate the words, and to write kadha priyd
and adha priy4. :

It should be observed that the compounds kadha-pri and
kadha-priya occur always in sentences where there is another
interrogative pronoun. The two interrogatives két—kadha,
what—where, and kds—kédha, who—where, occurring in
the same sentence, an idiom so common in Greek, may
have puzzled the author of the Pada text, and the com-
pound once sanctioned by the authority of Sikalya, Siyana
would explain it as best he could. But if we admit the
double use of the interrogative in Sanskrit, as in Greek,

F 2 ‘
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then, in our passage, priyd® would be an adjective belong-
ing to pitd, and we might translate: ‘ What then now?
When will you take (us), as a dear father takes his son by
both hands, O ye Maruts?’ In the same manner we ought
to translate i. 30, 20: '

kdk te ushak kédha priye bhugé méartak amartye.

Who and where was there a mortal to be loved by thee,
O beloved, immortal Dawn ? -

In viii. 7, 31, where the same words are repeated as in
our passage, it is likewise better to write : ’

kit ha ninidm kidha priyss yit indram &gahétana, kh
vah sakhi-tvé ohate.

What then now? Where is there a friend, now that you
have forsaken Indra? Who cares for your friendship ¢

Why in viii, 8, 4, adha priy4 should have been joined
into one word is more difficult to say, yet here, too, the
compound might easily be separated.

Kédha does not occur again, but would be formed in
analogy with 4dha. It occurs in Zend as kadha.

The words kit ha ntndm commonly introduce an inter-
rogative sentence, literally, What then now ? cf. x. 10, 4.

Verse 1, note . Vrikta-barhis is generally a name of the
priest, so called because he has to trim the sacrificial grass.
¢ The sacred Kusa grass (Poa cynosuroides), after having had
the roots cut off, is spread on the Vedi or altar, and upon
?t the libation of Soma-juice, or oblation of clarified butter,
18 poured out. In other places, a tuft of it in a similar
po.si.tion is supposed to form a fitting seat for the deity or
deities invoked to the sacrifice. According to Mr. Stevenson,
it is also strewn over the floor of the chamber in which the
worship is performed.’

Cf. vi. 11, 5. vrifigé ha y4t ndmasi barhik agnad, dyami
srik ghritd-vati su-vriktis, = .

When I reverentially trim the truss for Agni, when the
well-trimmed ladle, full of butter, is stretched forth.

In our passage, unless we change the accent, it must
be taken as an epithet of the Maruts, they for whom the
grass-altar has been prepared. They are again invoked by
the same name, viii. 7, 20: :
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kv niindm su-dinavak méidatha vrikta-barhishak.
Where do ye rejoice now, you gods for whom the altar
is trimmed ? :
Otherwise, vrikta-barhishah might, with a change of
_ accent, supply an accusative to dadhidhve: ¢ Will you take
the worshippers in your arms?’ This, however, is not
necessary, as to take by the hand may be used as a
neuter verb, ' ‘ '
Benfey : ¢ Wo weilt ihr gern? was habt ihr jetzt—gleichwie
ein Vater seinen Sohn—in Hinden, da das Opfer harrt
. Wilson: ‘ Maruts, who are fond of praise, and for whom
the sacred grass is trimmed, when will you take us by both
hands as a father does his son ?’

Verse 2, note !, The idea of the first verse, that the
Maruts should not be detained by other pursuits, is carried
on in the second. The poet asks, what they have to do in
the sky, instead of coming down to the earth. The last
sentence seems to mean ‘ where tarry your herds?’ viz. the
clouds. Siyaza translates : ‘ Where do worshippers, like
lowing cows, praise you?’ Wilson: “Where do they who
worship you cry to you like cattle’ Benfey: ¢ Wo jauchzt
man euch, gleich wie Stiere? (Ihre Verehrer briillen vor
Freude iiber ihre Gegenwart, wie Stiere.)’ The verb
ranyati, however, when followed by an accusative, means
to love, to accept with pleasure. The gods accept the
offerings and the prayers :

- v. 18, 1. visvini yak 4martyak havyd mirteshu ranyati.

The immortal who deigns to accept all offerings among
mortals,

V. 74, 3. kdsya brahmadni ranyathak.

Whose prayers do ye accept ?

Followed by a locative ramyati means to delight in. .
Both the gods are said to delight in prayers (viii. 12, 18; 33,
16), and prayers are said to delight in the gods (viii. 16, 2).
I therefone take ranyanti in the sense of tarrying, disporting,
and nd, if it is to be retained, in the sense of not; where
do they not sport? meaning thal they are to be found every-
where, except where the poet desires them to be. We thus
get rid of the simile of singing poets and lowing cows, which,
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though not too bold for Vedic bards, would here come in
too abruptly. It would be much better, however, if the
negative particle could be omitted altogether. If we retain
it, we must read: kvd vdh | givah | na rdn | yanti | .
But the fact is that through the whole of the Rig-veda
kvd has always to be pronounced as two syllables, kuva.
There is only one passage, v. 61, 2, where, before a vowel,
we have to read kva: kuva vo ’sviA, kvébhisavah. In
other passages, even before vowels, we always have to
read kuva, e.g. i 161, 4. kuvet=kva it; i. 105, 4
kuvartam =kva ritam. In i. 35, 7, we must read either
kuvedénim siiryak, making stryak trisyllabic, or kuva id4nim,
leaving a hiatus. In i. 168, 6, kvivaram is kuvivaram:
Sékalya, forgetting this, and wishing to improve the metre,
added na, thereby, in reality, destroying both the metre and
the sense. Kva occurs as dissyllabic in the Rig-veda at
least forty-one times.

Verse 3, note !. The meanings of sumné in the first five
Mandalas are well explained by Professor Aufrecht in Kuhn’s
Zeitschrift, vol. iv. p. 274. As to suvitd in the plural, see
x. 86, 21, and viii. 93, 29; where Indra is said to bring all
suvita’s. It frequently occurs in the singular:

X. 148, 1. 4 naA bhara suvitdm ydsya kikén.

Verse 4, note 1. One mig.ht translate: If you, sons of
Prisni, were mortals, the immortal would be your wor-
shipper” But this seems almost too deep and elaborate
a compliment for a primitive age. Langlois translates:
"“ Quand vous ne seriez pas immortels, (faites toutefois) que
votre panégyriste jouisse d’une longue vie” Wilson’s trans-
lation is obscure: ‘That you, sons of Prisni, may become
momals, and your panegyrist become immortal’ Siyana
translates : ¢ Though you, sons of Prisni, were mortal, yet

your worshipper would be immortal’ 1 think it best to

connect the fourth and fifth verses, and I feel justified in
80 doing by other passages where the same or a similar
idea is expressed, viz, that if the god were the poet and the
poet the god, then the poet would be more liberal to the
god than the god is to him. Thus I translated a passage,
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vil. 32, 18, in my History of Ancient Sanskrit Literature,
P- 545: ‘ If I were lord of as much as thou, I should support
the sacred bard, thou scatterer of wealth, I should not
abandon him to misery. I should award wealth day by day
to him who magnifies, I should award it to whosoever it be.?
Another parallel passage is pointed out by Mr. J. Muir.
(On the Interpretation of the Veda, p. 79.) viii. 19, 25:
‘If, Agni, thou wert a mortal, and I were an immortal, I
should not abandon thee to malediction or to wretchedness ;
my worshipper should not be miserable or distressed.” Still
more to the point is another passage, viii. 44,23: ‘ If I were
thou, and thou wert I, then thy wishes should be fulfilled.’
See also viii. 14, 1, 2.

As to the metre it is clear that we ought to read
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martisak syétana.

Verse 5, note . M4, though it seems to stand for n4,
retains its prohibitive sense.

Verse 5, note ®. Yivasa is explained by Siyana as grass,
and Wilson’s Dictionary, too, gives to it the meaning of
meadow or pasture grass, whereas yava is barley. The
Greek (ea or {ewa is likewise explained as barley or rye,
fodder for horses. See i. 91, 13. givak na ydvaseshu, like
cows in meadows. ' -

Verse 5, note °. The path of Yama can only be the path
that leads to Yama, as the ruler of the departed.
X. 14, 8. sim gakkhasva pitri-bhi%k sdm yaména.
' Meet with the fathers, meet with Yama, (x. 14, 105 135, 8.)
| X.14, 7. yamam pasydsi virunam ka devdm,
3 Thou wilt see (there) Yama and the divine Varuna.
. x.165, 4 tismai yamdya nimah astu mrityive, @
Adoration to that Yama, to Death !
Wilson: ‘ Never may your worshipper be indifferent to
you, as a.deer (is never indifferent) to pasture, so that he may
* not tread the path of Yama.’ Benfey : ‘ Wer euch besingt,
%" der sei euch nicht gleichgiiltig, wie das Wild im Gras, nicht
+ wandl’ er auf des Yama Pfad” Agoshya is translated insa-
/ tiable by Professor Goldstiicker.
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Verse 6, note . One of the meanings of nirriti is sin. =
It is derived from the same root which yielded rit4, in the .
sense of right. Nirriti was conceived, it would seem, as
going away from the path of right, the German Vergehen. -
Nirriti was personified as a power of evil and destruc-
tion.

vii. 104, 9. &haye vA tdn pra-ddditu sémah & vi dadhatu
nik-ritek upi-sthe, "

May Soma hand them over to Ahi, or place them in the
lap of Nirriti. : '

i. 117, 5. susupvimsam né nik-ritek upé-sthe..

Like one who sleeps in the lap of Nirriti.

Here Sayana explains Nirriti as earth, and he attaches
the same meaning to the word in other places which will
have to be considered hereafter. Cf. Lectures on the
Science of Language, Second Series, pp. 515, 516.

Wilson treats Nirriti as a male deity, and translates the -
last words, ‘let him perish with our evil desires’

Verse 6, note 2, Padisht4 is formed as an optative of the
Atmanepada, but with the additional s before the t, which,
in the ordinary Sanskrit, is restricted to the so-called bene-
dictive (Grammar, § 385; Bopp, Kritische Grammatik, ed.
1834, § 329, note). Pad means originally to go, but in certain:
constructions it gradually assumed the meaning of to perish,
and native commentators are inclined to explain it by pat,
to fall. One can watch the transition of meaning from
going into perishing in such phrases as V. 8. xi. 46. mé
pady 4yushak purd, literally, ‘may he not go before the
time,” but really intended for ‘ may he not die before the time.”
In the Rig-veda padish/4 is generally qualified by some words .
to show that it is to be taken in malgm partem. Thus t
in oM passage, and in iii. 53, 21; vii. 104, 16; 17. In L 79,
11, however, padishté séh is by itself used in a maledictory
sense, pereat, may he perish! In another, vi 20, 5, padi by -
itself conveys the idea of perishing. This may have some .
weight in determining the origin of the Latin pestis (Corssen,
Kritische Beitrige, p. 396), for it shows that, even without
prepositions, such as @ or vi, pad may have an ill-omened -
meaning. In the Aitareya-brihmana vii. 14 (History of
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Ancient Sanskrit Literature, p. 471), pad, as applied to a
child’s teeth, means to go, to fall out. With sam, however,
pad has always a good meaning, and this shows that origin-
ally its meaning was neutral.

Verse 7, note !, The only difficult word is avitim. Siyana
explains it, ¢ without wind’ But it is hardly possible to
upderstand how the Maruts, themselves the gods of the
st'orm, the sons of Rudra, could be said to bring™clouds
w1_th(.)u.t wind. Langlois, it is true, translates without any
misgivings : ‘Ces dieux peuvent sur un sol desséché faire
tomber la pluie sans 'accompagner de vent.” Wilson : ¢ They
send‘ down rain without wind upon the desert.’ .Benfey Baw
the incongruous character of the epithet, and explained it
away by saying that the winds bring rain, and after they
ba_ve brought it, they moderate their violence in -order not to
drive it away again; hence rain without wind. Yet even
this explanation, though ingenious, and, as I am told, particu-
larly truthful in an Eastern climate, is somewhat too artificial.
If we changed the accent, 4vitdm, unchecked, unconquered,
would be better than avitim, windless, But &vita, uncon-
-quered, does not occur in the Rig-veda, except as applied
to persons. It occurs most frequently in the phrase vanvin
dvatak, which Siyana explains well by himsan ahimsitak
hurt.ing, but not hurt: (vi. 16, 20; 18, 1; ix. 89, 7.)’
In ix. 96, 8, we read prit-si vanvin &vitah, in battles
attacking, but not attacked, which renders the meaning of
dvata perfectly clear, In vi. 64, 5, where it is applied to
Ushas, it may be translated by unconquerable, intact.

There are several passages, however, where avita occurs
}vith the accent on the last syllable, and where it is accord-
ingly explained as a Bahuvrihi, meaning either windless or
motionless, from vata, wind, or from véta, going, (i. 62;.10.)
In some of these passages we can hardly doubt that the
z}ccent ought to be changed, and that we ought to read
dvita. Thus in vi. 64, 4, avéte is clearly a vocative applied
?o Ushas, who is called dvitd, unconquerable, in the verse
immediately following. In i. 52, 4, the Maruts are called
avétéh,. which can only be avatak, uhconquerable; nor can
we hesitate in viii. 79, 7>to change avitéh into 4vitah, as an
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epithet applied to Soma, and preceded by adriptakratuh, of
unimpaired strength, unconquerable.

But even then we find no evidence that dvéta, uncon-
quered, could be applied to rain or to a cloud, and I there-
fore propose another explanation, though equally founded

on the supposition that the accent of avatam in our passage

should be on the first syllable.

I take vita as a Vedic form instead of the later vana, the.

past participle of vai, to wither. Similarly we find in the
Veda gita, instead of gina, the latter form being sanctioned
by Pénini. V3 means to get dry, to flag, to get exhausted ;
4vita therefore, as applied to a cloud, would mean not dry,
not withered, as applied to rain, not dried up, but remain-
ing on the ground. It is important to remark that in one
passage, vi. 67, 7, Sayana, too, explains &vita, as applied to
rivers, by asushka, not dry; and the same meaning would
be applicable to avatdh in i. 62, 10. In this sense of not
withered, not dry, &vitdm in our passage would form a per-
fectly appropriate epithet of the rain, while neither windless
nor unconquered would yield an appropriate sense. In the
famous passage X. 129, 2, dnit avitim svadhdyd tét ékam,
that only One breathed breathless by itself, avitdm might be

taken, in accordance with its accent, as windless or breath-

less, and the poet may have wished to give this antithetical
point to his verse. But 4vatam, as an adverb, would here
- be equally appropriate, and we should then have to translate,
¢that only One breathed freely by itself’

Verse 8, note!. The peculiar structure of the metre in
the seventh and eighth verses should be noted. Though
we may scan '

b= by — = o=~
——v-—-é;-—-\——b——u’/-—lu———-us.fv—-—
by throwing the accent on the short antepenultimate, yet
the movement of the metre becomes far more natural by
throwing the aceent on the long penultimate, thus reading
Lottt tout—|ut—LuuL—

L4 I d
B A B S R VIVE

Séyana : ¢ Like a cow the lightning roars, (the lightning)
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attends {on the Maruts) as the mother cow on her calf, because
their rain is let loose at the time of lightning and thunder.

Wilson: ¢The lightning roars like a parent cow that
bellows for its calf, and hence the rain is set free by the
Maruts.

Benfey : ¢ Es blitzt—wie eine Kuh briillt es—die Mutter
folgt dem Kalb gleichsam—wenn ihr Regen losgelassen.
{Der Donner folgt dem Blitz, wie eine Kuh ihrem Kalbe.)’

Visrd as a masculine means a bull, and it is used as a
name of the Maruts in some passages, viii. 7, 35 7. As
a feminine it means a cow, particularly a cow with a calf]
2 milch cow. Hence also a mother, x. 119, 4. The lowing
of the lightning must be intended for the distant thunder,
and the idea that the lightning goes near or looks for

‘the rain is not foreign to the Vedic poets. See i. 39, g:

‘Come to us, Maruts, with your entire help, as lightnings
(come to, i. e. seek for) the rain !’ .

" Verse 9, note !. That pargénya here and in other places

~means cloud has been well illustrated by Dr. Biibler, Orient

und Occident, vol. i. p. 221. It is interesting to watch the
personifying process which is very palpable in this word,
and by which Parganya becomes at last a friend and com-
panion of Indra.

Verse 10, note .. Sidma, as a neuter, means originally
a seat, and is frequently used in the sense of altar : iv. g, 3.
sah sddma péri niyate h6td; vil. 18, 22. hété-iva sédma pari
emi’ rébhan. It soon, however, assumed the more general
meaning of place, as : '

X. 1, 1. agnih bhindni risatd visvi sidmini aprih.

Agni with brilliant light thou filledst all places.

It is lastly used with special reference to heaven and

* earth, the two sddmanli, i. 185, 6; iii. 55, 2. In our passage

sidma pirthivam is the same as pirthive sidane in viii. 97, 5.
Here the earth is mentioned together with heaven, the sea,
and the sky. Séyana takes sidma as ‘ dwelling,’ so do Wilson
and Langlois. Benfey translates ‘ der Erde Sitz,” and makes
it the subject of the sentence: ¢ From the roaring of the Maruts
the seat of the earth trembles, and all men tremble.” Sadman,
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with the accent on the last syllable, is also used as a masculine
in the Rig-veda, i. 173, 1; vi. 51, 12. sadménam divyam.

Verse 11, note I. I have translated vilu-panibhik, as if it
were vifipéanibhik, for this is the right accent of a Bahuvrihi
compound. Thus the first member retains its own aceent in
prithd-péani, bhlri-pani, vrisha-pani, &c. It is possible that
the accent may have been changed in our passage, becausg
the compound is used, not as an adjective, but as a kind of
substantive, as the name of a horse. Pani, hand, means, as
applied to horses, hoof':

il. 31, 2. prithivydA sinau ganghananta péni-bhik.

When they strike with their hoofs on the summit of t,he
earth.

This meaning appears still more clearly in such com-
pounds as dravat-pani :

viii. 5, 35. hiranydyena rithena dravitpéni-bhik 4svaih. -

On a golden chariot, on quick-hoofed horses.

The horses of the Maruts, which in our verse are called
vilu-péni, strong-hoofed, are called viii. 7, 2. hiranya-piai,
golden-hoofed :

dsvaik hiranyapéini-bhik dévisak tpa gantana.

On your golden-hoofed horses come hither, O gods.

Those who retain the accent of the MSS. ought to trans-
late, ¢ Maruts, with your strong hands go after the clouds.’

Verse 11, note 2. Rédhasvati is explained by Siyana as
river. It does not occur again in the Rig-veda. Rodhas
is enclosure or fence, the bank of a river; but it does not
follow that rédhasvat, having enclosures or banks, is appli-
cable to rivers only. ii. 15, 8, it is said that he emptied or
opened the artificial enclosures of Bala, these being the
clouds conquered by Indra. Hence I take rédhasvatl in
the sense of a cloud yet unopened which is followed or
driven on by the Maruts.

Kitra, bnfrht or many-coloured, is applied to the clouds, .

v, 63, 3. kitrébhik abhraik.

Verse 11, note-®. Roth takes dkhidraydman for a name of
horse. The word does not occur again in the Rig-veda,
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but the idea that the roads of the gods are easy-(sugih
adhva) is of frequent occurrence,
Wilson: ¢ Maruts, with strong hands, come along the
beautifully-embanked rivers with unobstructed progress.”
Benfey : ¢ Mit euren starken Handen folgt den hehren
eingesehlossnen nach in unermiid’tem Gang, Maruts.’

. Verse 12, note !. Abhfisu does not mean finger in the-
Rig-veda, though Siyana frequently explains it so, misled
by Yédska who gives abhisu among the names of finger.
Wilson : ¢ May your fingers be well skilled (to hold the reins}).’

Verse 13, note !. Agni is frequently invoked together
with the Maruts, and is*even called marit-sakha, the friend
of the Maruts, viii. g2, 14. It séems better; therefore, to
refer brahmanas pitim to Agni, than, with Siyana, to the
host of the Maruts (marddganam). Brahmanaspiti and
Brihaspiti are both varieties of Agm, the priest and purohita .
of gods and men, and as such he is invoked together with
the Maruts in other passages, i. 40, 1. Ténd is an adverb,
meaning constantly, always, for ever. Cf. ii. 2, 1; viii. 40, 7.

Wilson: *Declare in our presence (priests), with voice
attuned to praise Brahmanaspati, Agni, and the beautiful
Mitra. )

Benfey : ‘ Lass schallen immerfort das Lied zu griissen
Brahmanaspati, Agni, Mitra, den herrlichen.’

Verse 13, note 2. Mitra is never, as far as I know, in-
voked together with the Maruts, and it is better to take
mitrdm as friend. Besides nd cannot be left here untrans-
lated. ' /

Verse 14, note ', The second sentence is obscure. Siyana
translates: ¢ Let the choir of priests make a hymn of
praise, let them utter or expand it, like as a cloud sends
forth rain’ Wilson similarly : ¢ Utter the verse that is m
your mouth, spread it out like a cloud spreading rain’
Benfey : ¢ Ein Preislied schaffe in dem Mund, ertdne dem
Parganya gleich.” He takes Paryanya for the god of thunder,
and supposes the hymn of praise to be compared to it on
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account of its loudness. Tatanak can only be the second
person singular of the conjunctive of the reduplicated
perfect, of which we have also tat4nat, tatindma, tatdnan,
and tatinanta. Tatanak can be addressed either to the host
of the Maruts, or to the poet. I take it in the latter sense,

_ for a similar verse occurs viii. 21, 18. It is said there of a .

patron that"he alone is a king, that all others about the river
‘Sarasvati are only small kings, and the poet adds : ‘May he
spread likg a cloud with the rain,’ giving hundreds and
thousands, (parginyak-iva tatinat hi vrishfyd.)

Verse 15, note *. It is difficult to find an appropriate
rendering for arkin. It means praising, celebrating, singing,
and it is in the last sense only that it is applicable to the
Maruts. Wilson translatés, ¢ entitled to adoration ;’ Benfey,
‘flaming.” Boehtlingk and Roth -admit the sense of flaming
in one passage, but give to arkin in this place the meaning
of praising. If it simply meant, possessed of arkd, i. e. songs
of praise, it would be a very lame epithet after panasyd.
But other passages, like i. 19, 4; 52, 1 5, show that the
conception of the Maruts as singers was most familiar to
the Vedic Rishis (i. 64, 10 ; Kuhn, Zeitschrift, vol. i. p- 521,
note); and arké is the very name applied to their songs
(i. 19,4). In the Edda, too, *storm and thunder are repre-
sented as a lay, as the wondrous music of the wild hunt.

The dwarfs and Elbs sing the so-called Alb-leich which .

carries off everything, trees and mountains.” See Justi in
Orient und Occident, vol. ii. p. 62. There is no doubt
therefore that arkin here means musician, and that the arki
of the Maruts is the music of the winds. '

Verse 15, note 2. Vriddhai, literally grown, is used in the
Veda as an honorific epithet, with the meaning of mighty
or great : , - .

ii. 32, 7. yighmahk it ndmasa vriddhém fndram

brihdntam rishvdm agéram ydvanam.

We worship with praise the mighty Indra, the great, the
exalted, the immortal, the vigorous.

Here neither is vriddh4 intended to express old age, nor
yivan young age, but both are meant as laudatory epithets.
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Asan is the so-called Lef of as, to be. This Lef is
properly an imperative, which gradually sinks down to a
mere subjunctive. - Of as, we find the following Let forms :
belonging to the present, we have ésasi, ii. 26, 2 ; dsati, vi.
23, 9 ; #sathaA, vi. 63, 1; and ésatha, v. 61, 4: belonging
to the imperfect, dsah, viii. 100, 2; &sat, i. 9, 5; 4séma, i..
173, 9; ésan, i. 89, 1. Asam, a form quoted by*Roth from
Rig-veda x. 27, 4, is really #sam.

We find, for instance, dsak, with an imperative or opta-
tive meaning, in ;

viil, 100, 2. dsak ka tvam dakshizatdh sikhi me

ddha vritrédni ganghaniva bh{iri.

And be thou my friend on my right hand, and we shall
kill many enemies. ‘

Here we see the transition of meaning from an imperative
to the conditional. In English, too, we may say, ¢ Do this
and you shall live,” which means nearly the same as, ¢ If you
do this, you will ive’ Thus we may translate this passage:
¢ And if thou be my friend on my right side, then we shall
kill many enemies.’ ’

X, 124, 1. imdm nak agne dpa yagfidm & ihi—

fisak havya-vif uté nak purah-gih.

Here we have the imperative ihi and the Lef dsah used
in the same sense,

Far more frequently, however, dsak is used in relative

. sentences, such as,

vi. 36, 5. &sak yétha nak sivasi kakéanih.

That thou mayest be ours, delighting in strength.

vii. 24, 1. dsah yithd nak avitd vridhé ka.

That thou mayest be our helper and for our increase.

See also x. 44, 4; 85, 26; 36. "

Wilson: ¢‘May they be exalted by this our worship’
Benfey : ¢ Mogen die Hohen hier bei uns sein.’

*
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Mawnpara I, StkTA 39.
Asaraxra I, ApHYAYA 3, VARGA 18-19.

1. Prd y4t ith4 pard-v4tah sokih nd ménam 4syatha,

kdsya kritvA marutak kdsya vdrpasi kdm yﬁ,tha kdm

ha dhatapah.

2. Sthirf vak santu fyudhid pari-nide vili utd
prati-skdbhe,. yushmfkam astu tdvishi péniyasi m&
mértyasya mAyinak.

8. P4r4 ha y4t sthirém hathd ndrah vartdyatha
gury, vi yAthana vaninah prithivy&h vi 4s4h pérvar-
t4ndm.

- 4. Nahf vah sdtruh vividé édhl dydvi nd bhﬂmyﬁm
risddasah, yushmikam astu tdvishi tdnd yugﬁf rudré-
sak nu kit 4-dhrishe.

5. Prd vepayanti pirvatdn vi vifikanti vdnaspdtin,

pré (iti) drata marutah durmddah-iva dévasah sirvayd

visd.

. 6. Upo (iti) ré,theshu prishatih ayugdhvam présh-
tik vahati réhitah, & vah ydmiya pnthlvi' kit asrot

dbibhayanta m&nushah.

7. K vah makshd téniya kdém rddrah dvah vrini-
mahe, gdnta nndm nah dvasd yithd purd itthf kdn-
viya bibhytshe.

8. Yushm#-ishitah marutah mdrtya-ishiteh & ydh
nak 4bhvak fshate, vi tdm yuyota sivasi vi égasi vi
yushméfkabhiz Gti-bhik.

9. Asimi hi pra-yagyavah kénvam dadd pra-ketasah,
4sAmi-bhik marutah £ nah Gti-bhik gdnta vrishtfm nd
vi-dyitak.
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HyMN to THE MARUTS (THE STORM-GODS).

1. When you thus from afar cast forwards your
measure! like a blast of fire, through whose wisdom
is it, through whose design?* To whom do you go, to
whom, ye shakers (of the earth)?

2. May your weapons be firm to attack, strong
also to withstand. May yours be the more glorious
strength, not that of the deceitful mortal.

3. When you overthrow what is firm, O-ye men,
and whirl about what is heavy, you pass' through the
trees of the earth, through the clefts of the rocks.?

4. No real foe of yours is known in heaven, nor
on earth, ye devourers of enemies! May strength be
yours, together with your race,! O Rudras, to defy
even now.?

5. They make the rocks to tremble, they tear
asunder the kings of the forest.! Come on, Maruts,
like madmen, ye gods with your whole tribe.

6. You have harnessed the spotted deer to your
chariots, a red one draws as leader ;' even the earth
listened at your coming, and men were frightened.

7. O Rudras, we quickly desire your help for our

‘race. Come now to us with help, as of yore; thus

now also, for the sake of the frightened Kanva.'

‘8. Whatever fiend, roused by you or roused by
men, attacks us, tear him (from us) by your power,
by your strength, by your aid.! ‘

9. For you, worshipful and wise, have wholly pro-
tected! Kanva. Come to us, Maruts, with your entire
help, as.lightnings? (go in quest of) the raim.

VOL. L o
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10. Asimi 6gah bibhritha su-dinavah dsimi dha-
tayah sévah, rishi-dvishe marutah pari-manydve
fshum n4 srigata dvisham.

COMMENTARY.

This hymn is ascribed to Kanva, the son of Ghora. The
metre varies between Brihatl and Satobrihati, the odd verses
being composed in the former, the even verses in the latter
metre. Each couple of such verses is called a Bérhata
Pragitha, The Brihat! consists of 8 4+ 8 + 12+38, the
Satobrihati of 12 + 8 + 12+ 8 syllables, ‘

Verse 1, note . Ména, which I translate by measure, is
explained by Siyana as meaning strength, Wilson: ‘ When
you direct your awful vigour downwards from afar, as light
(descends from heaven).” Benfey: ‘ Wenn ihr aus weiter
Ferne so wie Strahlen schleudert euren Stolz (das worauf
ihr stolz seid: euren Blitz).’ Langlois: ¢ Lorsque vous
lancez votre souffle puissant’ I doubt whether mé#na is
ever used in the Rig-veda in the sense of pride, which no
.doubt it has, as a masculine, in later Sanskrit: cf Hal4-
yudha, ed. Aufrecht, iv. 37. Ména, as a masculine,
means frequently a poet in the Rig-veda, viz. a measurer, a
thinker or maker; as a neuter it means a measure, or what
is measured or made. Thus v. 85, 5, we read:

dmé’nena-iva tasthi-vin antérikshe vi yA4 mamé prithivim
sliryena,

He (Varura) who standing in the welkin has measured
the earth with the sun, as with a measure. . .

In this passage, as well as in ours, we must.take measure,
_ not in the abstract sense, but as a measuring line, which is
cast forward to measure the distance of an object, an image,
perfectly applicable to the Maruts, who seem with their
weapons to strike the trees and mountains when they them-
selves are still far off. Another explanation might be given,
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10. Bounteous givers, you possess whole strength,
whole power, ye shakers (of the world). Send, O
Maruts, against the wrathful enemy of the poets
an enemy, like an arrow.!

-

if m&na could be taken in the sense of measure, i. e. shape
or form, but this is doubtful.

Verse 1, note . Vérpas, which generally means body or
form, is here explained by praise. Benfey puts Werk (i. e.
Gesang, Gebet) ; Langlois, maison. = Vérpas, which, without
much reason, has been compared to Latin corpus, must here
be taken in a more general sense. Thus vi. 44, 14, asyd
madé purd varpamsi vidvén, is applied to Indra as knowing
many schemes, many thoughts, many things, when he is
inspired by the Soma-juice.

Verse 3, note !. Benfey takes vi yithana in a causative
sense, you destroy, you cause the trees to go asunder. But
éven without assigning to yi a causative meaning, to go
through, to pierce, would convey the idea of destruction.
In some passages vi-yi is certainly used in the simple sense

. of passing through, without involving the idea of destruction:

viil. 43, 13. rathah viyiti rédasi (iti).

Your chariot which passes through or between heaven
and earth.

In other passages the mere passing across implies con-
quest and destruction :

i. 116, 20. vi-bhinddn4....rithena vi parvatén....aydtam,

On your dissevering chagiot you went across the moun-
tains {the clouds). .

In other passages, however, a causative meaning seems
equally, and even more applicable :

viii, 7, 23. Vi vritrdm parva-sak yayuk vi pérvatin.

They passed through Vritra piecemeal, they passed throu.gh
the mountains (the clouds) ; or, they destroyed Vritra, cutting
him to pieces, they destroyed the clouds.

G 2
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Likewise i. 86, 10. vi yita visvam atrinam,
Walk athwart every evil spirit, or destroy every evil spirit !

o A v ~ -
We must scan vi yithana vaninak prithivyaa.

Verse 3, note % It might seem preferable to translate
dsdh pérvatinidm by the spaces of the clouds, for parvata
means cloud in many places. Yet here, and still more
clearly in verse 5, where parvatd occurs again, the object-of
the poet is to show the strength of the Maruts. In that
case the mere shaking or bursting of the clouds would sound
very tame by the side of the shaking and breaking of the
forest trees. Vedic poets do not shrink from the conception
that the Maruts shake even mountains, and Indra is even said
to have cut off the mountain tops: iv. 19, 4. 4va abhinat kakd-
bha’% pérvatindm. In the later literature, too, the samé idea
occurs: Mahabh. Vana-parva, v. 10974, dyauk svit patati
kim bhimir diryate parvato nu kim, does the sky fall ? is
the earth torn asunder, or the mountain ¢

Verse 4, note !. Siyana was evidently without an autho-

‘ritative explanation of tind yugd, He tries to explain it by
‘ through the union of you may strength to resist be quickly
extended” Wilson: ‘May your collective strength be
quickly exerted” Benfey takes téni as adverb and leaves
out yugd: ‘Zu allen Zeiten, O Furchtbarn !—sei im Nu zu
uberwilt’gen euch die Macht’ Yug4, an instrumental, if
used together with another instrumental, becomes in the
Veda a mere preposition: cf. vii. 43, 5; 95, 4. rAy4 yugs ;
. 83, 3. tdpasd yug# ; x. 102, 12. véddhrind yugé ; vii. 32, 20.
puram-dhyd yugé; vi. 56, 2. sikhyi yugf; viii. 68, 9. tvd
yugd., As to the meaning of tin, see B.R. s. v., where
tin in our passage is explained as continuation. The off-
spring or race of the Maruts is mentioned again in the
next verse.

Verse 4, note %, Ni kit 4-dhrishe might possibly be taken
as an abrupt interrogative sentence, viz. Can it be defied ?
Can it be resisted? See v. 87, 2:

tdt vak marutak nd A-dhrishe savah.

Your strength, O Maruts, is not to be defied.
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Verse 5, note 1. Large trees of the forest are called the
kings or lords of the forest.

Verse 6, note '. Prashti is explained by Séiyana as a
sort of yoke in the middle of three horses or other animals,
harnessed in a car; réhita as a kind of red deer. Hence
Wilson remarks that the sense may be, ‘The red deer
yoked between them aids to drag the car’ But he adds
that the construction of the original is obscure, and ap-
parently rude and ungrammatical. Benfey translates, ¢Sie
fiihrt ein flammenrothes Joch,” and remarks against Wilson
that Sayana’s definition of prashti as yoke is right, but that
of réhita as deer, wrong. If Siyana’s authority is to be
invoked at all, one might appeal from Siyana in this place
to Sdyana viii.-7, 28, where prashfi is explained by him
either by quick or by pramukhe yugyaminak, harnessed in
front. The verse is

yat eshim prishati% rathe prashzik vihati réhitak.

When the red leader draws or leads their spotted deer in
the chariot.

vi. 47, 24. prashfik is explained as tripada adharak; tad-
vad vahantiti prashfayo >svak. In i. 100, 17, prdsh¢ibhiz, as
applied to men, means friends or supporters, or, as Siyana
explains, pirsvasthair anyair rishibhia.

Verse 7, note !. Kanva, the author of the hymn.
- Verse 8, note '. A very weak verse, particularly the
second line, which Wilson renders by, ¢ Withhold from him
food and strength and your assistance.’ Benfey translates
abhva very happily by Ungethiim.

Verse 9, note .. The verb dad is the second pers. plur. of
the perfect of di, and is used here in the sense of to keep, to
protect, as is well shown by B. and R. s.v. dd 4, base dad.-
Sdyana did not understand the word, and took it for an
irregular imperative ; yet he assigned to the verb the proper
sense of to keep, instead of to give. Hence Wilson:
¢ Uphold the sacrificer Kafiva’ Benfey, less correctly,
‘Den Kanva gabt ihr,” as if Kanva had been the highest
gift of the Maruts.
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Verse 9, note > The simile, as lightnings go to the
rain, is not very telling. It may have been suggested by
the idea that the lightnings run about to find the rain,
or the tertium comparationis may simply be the quickness
of lightning. Wilson: ¢As the lightnings bring the rain.’

Benfey: (So schnell) gleichwie der Blitz zum Regen

kommt.” Lightning precedes the rain, and may therefore
be represented as looking about for the rain. °

Verse 10, note '. Wilson: ‘Let loose your anger.’
Sdyana: Let loose a murderer who hates.’

Pari-manyd, which occurs but once in the Rig-veda, cor-
responds as nearly as possible to the Greek wepteupzos'
Manyd, like Buuds, means courage, spirit, anger; and in
the compound parimanyd, as in wepifunos, the preposition
péri seems to strengthen the simple notion of the word.
That péri is used in that sense in later Sanskrit is well
known ; for instance, in parilaghu, perlevis, parikshima,
withered away: see Pott, Etymologische Forschungen,
second edition, vol. i. p. 487. How pari, originally meaning
round about, came to mean excessive, is difficult to explain
with certainty. It may have been, because what surrounds

exceeds, but it may also have been because what is done all .

around a thing is done thoroughly. Thus we find in the
Veda, viii. 75, 9, péri-dveshas, lit. one who hates all around,
.then a great hater : .
mi nak pari-dveshasak amhatik, trmik n4 nivam 4 vadhit.
May the ‘grasp of the violent hater strike us not, as the
wave strikes a ship.
Again, pari-spridh means literally one who strives round
about, then an eager enemy, a rival (fem.):
ix. 53, 1. nuddsva ydk pari-spridhak.
Drive away those who are rivals.
Pari-krosé means originally one who shouts at one from
every side, who abuses one roundly, then an.angry reviler.
-This word, though. not mentioned in B. R.s Dictionary,
occurs in
i. 29, 7. sarvam pari-krosém gahi.
Kill every reviler!
The same idea which is here expressed by pari-kross, is
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in other places expressed by pari-rép, lit. one who shouts
round about, who defies on every side, a calumniator, an
enemy. :

ii. 23, 3. 4 vi-badhya pari-ripah.

Having struck down the enemies.

il. 23, 14. vi pari-rdpak ardaya.

Destroy the enemies.
- In the same way as words meaning to hate, to oppose,
to attack, are strengthened by this preposition, which con-

- veys the idea of round about, we also find words expressive

of love strengthened by the same preposition. Thus from
pritdh, loved, we have pdri-prita#, lit. loved all round, then.
loved very much : i. 190, 6. péri-pritak nd mitrék; cf. x.
27, 12. We also find ix. 72, 1. pari-priyak, those who
love fully or all around, which may mean great lovers, or
surrounding friends.

In all these cases the intensifying power of piri arises
from representing the action of the verb as taking place
on every side, thoroughly, excessively; but in other cases,
mentioned by Professor Pott, particularly where this prepo-
sition is joined to a noun which implies some definite limit,
its magmfymg power is no doubt due to the fact that what
is around., i8 outside, and therefore beyond Thus in Greek
wepipeTpos expresses the same idea as u-rrepuerpoc (loc. cit.
p- 488), but I doubt whether piri ever occurs in that sense

. in Sanskrit compounds.
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Mawvpara I, SOxra 64.
Asaraka I, ApavAva 5, VArGA 6-8.

1. Vrishne sirdhiya sd-makbiya vedhise nédhah
su-vriktim pr4d bhara mardt-bhyah, apih* ns dhi-
rak ménasi su-histyah girah sim afige vid4theshu
A-bhdvah.

2. Té gagiire divah rishvisah ukshinah rudré,sya,
miryih dsurdh arepisah, pivakisah stkayah slryih-
iva sitvinah néd drapsinak ghori-varpasah.

3. YuvAnah rudréh agirih abhok-hinah vavakshih
ddhri-ghvah parvatih-iva, drilkd kit visva bhuvana.m
pirthiva pri kyavayanti divydni magmdnA.

4. Kitraih afigf-bhik vipushe v{ afigate vakshah-su
rukmén 4dhi yetire subhé, 4mseshu eshim nf mi-
mrikshu/ rishtiyah sa,kém gagiiire svadhdyd divah
nérah. :

5. Isana-kritah dhtnayah risfdasah vitan vi-dytitah
tdvishibhik akrata, dubgnti fidbak divysni dhétayah
bhfimim pinvanti piyasi péri-grayah. :

6. Pinyanti apdk maritah su-d4navah piyah ghnté—
vat viddtheshu 4- bhivahk, dtyam nd mihé vi nayanti
viginam ttsam dubanti staniyantam dkshitam. -

7. Mahishisah miyinah kitré-bhinavak girdyah nd
* apsh !
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HyMN 1o THE MARUTS (THE STORM-GODS).

1. For the manly host, the majestic, the wise, for
the Maruts bring thou, O Nodhas,! a pure offering.?
Like a workman,® wise in his mind and handy, I join
sogether words which are useful at sacrifices.

2. They are born, the tall bulls of Dyu! (heaven),
the boys? of Rudra, the divine, the blameless, pure,
and bright like suns ; scattering rain-drops, of awful |
shape, like giants.?

8. The youthful Rudras, they who never grow old,
the slayers of the demon,’ have grown irresistible
like mountains. They shake with their strength all
beings, even the strongest, on earth and in heaven.

o 4. Theydeck themselves with glittering ornaments
for show ; on their chests they fix gold (chains) for
beauty ;? the spears on their 'shoulders pound to
pieces ;* they were born together by themselves,* the
men of Dyu.

5. They who confer power,' the roarers? the de-

~vourers of foes, they made winds and lightnings by

their powers. The shakers milk the heavenly udders
(clouds), roaming around they fill the earth with
milk (rain).

6. The bounteous' Maruts fill? (with) the fat milk
(of the clouds) the waters, which are useful at
sacrifices. They seem to lead® about the powerful
horse, the cloud, to makeé it rain; they milk the
thundering, unceasing spring.*

7. Mighty you are, powerful, of wonderful splen-
dour, firmly rooted® like mountains, (yet) lightly

#
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svd-tavasah raghu-syddah, mrigfh-iva hastinak kbi-

datha vin& yit drunishu tévishih 4yugdhvam.

. 8. Bimhéh-iva ninadati pré-ketasah pisth-iva su-
pisah visvi-vedasah, kshdpah ginvantah prishati-

bhih ’I‘Nhtf-bhlh sim ft sa-bidhak sivasi ghi-ma-

nyavah.

9. Rédad (fti) & vadath gana-sriyah nrf-sikah stirdh
shvasd dhi-manyavah, 4 vandhtireshu amdtik nd dar-
satd vi-dyit nd tasthau marutah ritheshu vah.

10, Visvi-vedasak rayf-bhik sim-okasah seﬁm-rﬁi-
slasak thvishibhik vi-rapsinah, 4stirah {shum dadhire
gibhastyok anant4-sushma/ vrisha-khadayah nirak.

11. Hiranydyebhih, pavi-bhik payah-vridhah ut

gighnante 4-pathyih ni pdrvatin, makbdh ayésah
sva-sritah  dhruva-kyitah dudhra-krita’ mardtah

bhrigat-rishtayah.

12. Ghrishum pivakim vanfnam vi-karshanim ru-
drisya sGnim havdsd grinimasi, ragah-tiram tav4-
sam mirutam gandm rigishfnam vrishanam sasLata
sriyé.

13. Prd nd sth mirtah sivasd gdndn 4ti tasthau
vah Gtf marutak yim £vata, drvat-bhik va’gam bha-
rate dhdnd n#i-bhik a-prikkhyam kritum & ksheti
pushyati.
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gliding along ;—you chew up forests, like elephants,®
when you have assumed vigour among the red flames3

8. Like lions they roar, the far-sighted Maruts,
they are handsome like gazelles,® the all-knowing.
By night?® with their spotted deer {(rain-clouds) and
with their spears (lightnings) they rouse the com-
Panions together, they whose ire through strength
is like the ire of serpents.

9. You who march in companies, the friends of
man, heroes, whose ire through strength is like the
ire of serpents, salute heaven and earth!* On the
seats on your chariots, O Maruts, the lightning stands,
visible like light?

10. All-knowing, surrounded with wealth, endowed
with vigour, singers,' men of endless prowess, armed
with strong rings,? they, the archers, have placed the
arrow on their arms.

11. The Maruts, whe with their golden fellies,
increase the rain, stir up the clouds like wanderers
on the road. They are brisk, indefatigable! they
move by themselves ; they throw down what is firm,
the Marute with their brilliant spears make (every-
thing) to reel?

12. We invoke with prayer® the offspring of Ru-
dra, the brisk, the bright, the worshipful? the active.
Cling® for happiness-sake to the strong host of the
Marutg, the chasers of the sky,* the vigorous, the
impetuous.®

13. The mortal whom ye, Maruts, protected mth
your protection, he indeed surpasses people in strength.
He carries off food with his horses, treasures with his
men ; he acquires honourable! strength,and he prospers.?
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14. Karkrityam marutah prit-si dustdram dyu-
mdntam - sishmam maghdvat-su dhattana, dhana-
spritam ukthyim visvi-karshanim tokdm pushyema
tdnayam satdm himih. )

15. Nd sthirdm marutah viri-vantam riti-sgham
rayim asmfsu dhatta, sahasrinam satinam stsu-vdm-
sam pratdk makshu dhiyd-vasuh gagamyat. ®

COMMENTARY.

This hymn is ascribed to Nodhas, of the family of Go-
tama. The metre from verse 1—14 is Gagati, verse 15 is
Trishzubh.

Verse 1, note *. The first line is addressed by the poet ‘

to himself,

Verse 1, note . Suvrikti is generally éxplained by a
hymn of praise, and it cannot be denied that in this place,
as in most others, that meaning would be quite satisfactory.
Etymologically, however, suvrikti means the cleaning and
trimming of the grass .on which, as on a small altar, the
oblation is offered: cf. vriktabarhis, i. 38, 1, note %, page 68.
Hence, although the same word might be metaphorically
applied to a carefully composed, pure and holy hymn of
praise, yet wherever the primary meaning is applicable it
seems safer to retain it: cf. iii. 61, 5; vi. 11, 5.

« Verse1,note® Apds, with the accent on the last syllable, '

is the accusative plural of ap, water, and it is so explained
by Siyara. He trarslates: ‘I show forth these hymns of
praise, like water, i. e. everywhere, as Parganya sends down
rain at once in every place’ Benfey explains: ‘I make
these hymns smooth like water, i. e. so that they run smooth
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14, Give, O Maruts, to the worshippers strength
glorious, invincible in battle, brilliant, wealth-confer-

_ ring, praiseworthy, known to all men.! Let us foster

our kith and kin during a hundred winters.

15. Will’ you then, O Maruts, grant unto us wealth,
durable, rich in men, defying all onslaughts 2*—wealth
*a hundred and a thousand-fold, always increasing ?—
May he who is rich in prayers® (the host of the
Maruts) come early and soon!

like water” He compares gufuds, as derived from pew.
Another explanation might be, that the hymns are powerful
like water, when it has been banked up. Yet all these
similes seem very lame, and I feel convinced that we ought
either to change the accent, and read dpa#, or the last vowel,
and read apdk. In the former case the meaning would be,
¢ As one wise in mind and clever performs his work, so do I
compose these hymns.’ In the second case, which seems
to me preferable, we should translate: ‘Like a workman,
wise in mind and handy, I put together these hymns.

Verse 2, note !, It is difficult to say in passages like this,
whether Dyu should be taken as heaven or as a personified
deity. When the Maruts are called Rudrdsya méryah, the
boys of Rudra (vii. 56, 1), the personification is always pre-
served. Hence if the same beings are called Divah miryix,
this too, 1 think, should be translated the boys of Dyu (iii.
54 13; V. 59, 6), not the sons of heaven. 'The bulls of
Dyu is a more primitive and more vigorous expression for
what we should call the fertilising winds of heaven.

Verse 2, note . Madrya is a male, particularly a young
male, a boy, a young man (i. 113§, 2; iil. 33, 10; iv. 20, 5;
v. 61, 4, with vira) ;

V. 59, 5. mérydk-iva su-vridhak vavridhuZ nirai.

Like boys that grow well they have grown men.
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When joined with nirak (v. 53, 3), ndrah méryih are-
pésah, it may be taken as an adjective, manly, strong. At
last marya assumes the general meaning of man :

i. 91, 13. méryah-iva své okyg.

Like a man in his own house. .

Verse 2, note 3. The simile, like giants, is not quite clear.
S4tvan means a strong man, but it seems intended here to
convey the idea of supernatural strength. Benfey translate}s,
‘like brave warriors;? Wilson, like evil spirits” Ghoré-
varpas is an adjective belonging to the Marut.s rather than
to the giants, and may mean of awful aspect, i. 19, 5, or of
cruel mind ; cf. i. 3g, 1, note 2.

Verse 3, note . Abhog-ghana#, the slayers of the demon,
are the slayers of the clouds, viz. of such clouds as d? not
yield rain. Abhog, not nurturing, is a name of the rainless
cloud, like Namuki (na-muk, not delivering rain), the name
of another demon killed by Indra; see Benfey, Glossar, s.v.
The cloud which sends rain is called bhugmén :

viii. 50, 2. girih nd bhugm& maghivat-su pinvate.

Like a feeding cloud he showers his gifts on the wor- .

shippers, ¥

Verse 4, note . The ornaments of the Maruts are best
described v. 54, 11: .

. 4mseshu vak rishtéyah pat-si khiddyahk vékshak-su ruk-

mék. . '
On your shoulders are the spears, on your feet rings, on
your chests gold ornaments.

Rukm4 as a masc. plur. is frequently used for ornaments

which are worn on the breast by the Maruts, but no hint is
given as to the exact nature of the ornaments. ’The"Maruts
are actually called rukmévakshasak, gold-breasted, (ii. 34, 2;

V- 55, 1; 57, 5) .
Verse 4, note ?, Vipushe and subhé, as parallel expres-

sions, occur also vi, 63, 6.

Verse 4, note 3. Ni mimrikshur does not occur _ag_ain in
the Rig-veda, and Roth has suggested to read ni mufnkshur
instead; see ni+marg. He does not, however, give our
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passage under myak, but under mraksh, and this seems
indeed preferable. No doubt, there is ample analogy for
mimikshu4, and the meaning would be, their spears stick
firm to their shoulders. But as the MSS. give mimrikshu#,
and as it is possible to find a meaning for this, I do mnot
propose to alter the text. The question is only, what does
mimrikshu/ mean? Mraksh means to grind, to rub, and
Roth proposes to render our passage by ‘the spears rub
together on their shoulders’ The objections to this trans-
lation are the preposition ni, and the active voice of the verb.
I take mraksh in the sense of grinding, pounding, destroying,
which is likewise appropriate to mraksha-kritvan (viii. 61, 10),,
and tuvi-mrakshé (vi. 18, 2), and I translate, the spears on
their shoulders pound to pieces.’

Verse 4, note *. The idea that the Maruts owe every-
thing, if not their birth, at least their strength (svi-tavasah,
svi-bhénavak, sva-sritak), to themselves is of frequent occur-
rence in these hymns,

- Verse 5, note . They are themselves compared to kings
(i. 85, 8), and called 1sén4, lords (i. 87, 4). .

Verse 5, note 2, ﬁhlini is connected with root dhvan, to
dun or to din. Siyana explains it by bending or shaking,
and Benfey, too, translates it by Erschiitterer. Roth gives

. the right meaning. . :

Verse 6, note *. 1 translate suddnavak by bounteous, or
good givers, for, if we have to choose between the two
meanings of bounteous or endowed with liquid drops or
dew, the former is the more appropriate in most passages,
We might, of course, admit two words, one meaning, pos-
sessed of good water, the other, bounteous; the former
derived from dé&nu, neuter, water, or rain, the other from
dény, giving. It cannot be denied, for instance, that when-
ever the Maruts are called sudinavak, the meaning, pos-
sessed of good rain, would be applicable : i. 40, 1; 44, 14;
64, 6; 85, 10; ii. 34, 8; iii. 26, 5; v. 52, 5; 53 6 57, 5;
viii. 20, 18; x. 78, 5; i. 15, 2; 23, 95 39, 10. Yet, even
in these passages, while suddnavak in the sense of possessed
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of good rain is possible throughout, that of good giver would
sometimes be preferable, for instance, i. 1 5, 2, as compared
with i. 15, 3. : S
When the same word is applied to Indra, vii. 31, 2;
X. 23, 6; to Vishru, viii. 25, 12; to the Asvins, i. 112, 11;
to Mitra and Varuza, v. 62, g; to Indra and Varuna, iv. 41,
8, the meaning of giver of good rain might still seem
more natural. But with Agni, vi. 2, 4; the Adityas, v. 67, 4:
viii. 18, 125 19, 34; 67, 16; the Vasus, i. 106, 1; x. 66,
12; the Visve, x. 65, 11, such an epithet would not be
appropriate, while suddnavak, in the sense of bounteous
givers, is applicable to all. The objection that danu, giver,
does not occur in the Veda, is of no force, for many words
occur at the end of compounds only, and we shall see
passages where suddnu must be translated by good giver.
Nor would the accent of déind, giver, be an obstacle, con-
sidering that the author of the Unréidi-siitras had no Vedic
authority to guide bim in the determination of the accent of
dani. Several words in nu have the accent on the first
syllable. But one might go even a step further, and find
a more appropriate meaning for sudinu by identifying it
with the Zend hudénu, which means, not a good giver,
but a good knower, wise. True, this root di, to know, does
not occur in the ordinary Sanskrit, but as it exists both in
Zend and in Greek (Sanui, ddes), it may have left this one

trace in the Vedic word sudidnu. This, however, is only a

conjecture ; what is certain is this, that apart from the
passages where suddnu is thus applied to various deities, in
the sense of bounteous or wise, it also occurs as applied to
the sacrificer, where it can only mean giver. This is clear
from the following passages : ‘

i. 47, 8. isham prifikintd su-krite su-dénave.

Bringing food to him who acts well and gives well.

vii. 96, 4. gani-ydntah nd 4gravak putri-yantak su-d4na-
vahk, sarasvantam haviAmahe. .

We, being unmarried, and wishing for wives and wishing
for sons, offering sacrifices, call now upon Sarasvat.

viil. 103, 7. su-dinavak deva-yivah.

Offering sacrifices, and longing for the gods. Cf. x. 172,
23 3; vi. 16, 8.
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iv. 4, 7. sdh it agne astu su-bhigak su-d&nuk yéh tvd
nityena havishd yék ukthai’ piprishati.

O Agni, let the liberal sacrificer be happy, who wishes
to please thee by perpetual offerings and hymns. See also
vi. 16, 8; 68, 5; x. 172, 2, 3.

It must be confessed that even the meaning of dinu is
by no means quite clear. It is clear enough where it means
demon, ii. 11, 18; 12, 11; iv. 30, 73 X 120, 6, the seven
demons, In i. 32, 9; iil. 30, 8, dénu, demon, is applied to the
mother of Vritra. From this dinu we have the derivative
danavd, meaning again demon. Why the demons, con-
quered by Indra, were called dinu, is not clear. It may .
be in the sense of wise, or in the sense of powerful, for this
meaning is ascribed to dind by the author of the Unidi-
sitras. If the latter meaning is authentic, and not only
deduced ex post from the name of Dinu and Déanava, it
might throw light on the Celtic déna, fortis, from which
Zeuss derives the name of the Danube.

But the sense of the neuter dinu is by no means settled.
Sometimes it means Soma :

X. 43, 7. &pak na sindhum abhi yit sam-4ksharan s6mésah
indram kulyék-iva hradim, virdhanti vipri% mahak asya
sidane yavam nd vrishtik divyéna ddnuni.

When the Somas run together to Indra, like water to
the river, like channels to the lake, then the priests
increase his greatuess in the sanctuary, as rain the corn,

" by the heavenly Soma-juice.

In the next verse giriddnu means the sacrificer whose
Soma is always alive, always ready.

In vi. 50, 13, however, ddnu péaprik is doubtful. As an
epithet to Apdm napét, it may mean he who wishes for
Soma, or he who grants Soma; but in neither case is
there any tangible sense. Again, viii. 25, 5, Mitra and
Varuna are called sripré-dindi, which may mean possessed
of flowing rain. And in the next verse, sém y4 dénini
yeméithus may be rendered by Mitra and Varuma, who
brought together rain. -

* The fact that Mitra-Varurau and the Asvins are called

dénunaspiti does not throw much more light on the sub-

Ject, and the one passage where dinu occurs as a feminine,
VOL, 1. H
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i. 54, 7, dénuk asmai dpard pinvate divéh, may be trans-
lated by rain pours forth for him, below the sky, but the
translation is by no means certain,

Dénukitra, applied to the dawn, the water of the clouds,
and the three worlds (v. 59, 8; 31, 6; i 174, 7), means
most likely bright with dew or rain; and dénumat vésu,
the treasure conquered by Indra from the clouds, can be
translated by the treasure of rain. Taking all the evidence
together, we can hardly doubt that dinu existed in the
sense of liquid, rain, or Soma; yet it is equally certain that
dénu existed in the sense of giver, if not of gift, and that
from this, in certain passages, at all events, sudéinu must be
derived, as a synonym of sudivan, sudiman, &c.

Verse 6, note 2, Cf. vii. 50, 4, (nadydh) piyasi pinva-
 ménah, the rivers swelling with milk. Pinvati is here

construed with two accusatives, the conception being that

they fill or feed the waters, and that the waters take the
food, viz. the rain. The construction is not to be com-
pared with the Greek Tpépew -rpoq)m/ Tiva -ron]w)s (Herod.
ii. 2), but rather with d:daokery Twa Tu.

Cf. vi. 63, 8. dhenim nak isham pinvatam fdsakram.

You filled our cow (with) constant- food.

Similarly duh, to milk, to extract, is construed with two
accusatives : Pan. i, 4, 51. gim dogdhi payah, he milks the
cow milk,

" Rv. ix. 107, 5. duhdnih idhak divydm madhu priyim.

Mllkmg the heavenly udder (and extractmg from it) the
precious sweet, i. e. the rain.

Verse 6, note %, The leading about of the clouds is
intended, like the leading about of horses, to tame them,
and make them obedient to the wishes of their riders, the
Maruts. Ktyah vhgl is a strong horse, possibly a stallion ;
" but this horse is here meant to mgmfy the cloud " Thus
we read :

v. 83, 6. divais nak vrishfim marutah raridhvam prd
pinvata vrishnak fsvasya dhérah. .
~ Give us, O Maruts, the rain of heaven, pour forth the
streams of the stallion (the cloud).
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In the original the simile is quite clear, and no one re-
quired to be told that the 4tyak vigl was meant for the cloud.
Vigin by itself means a horse, as i. 66, 2; 6g, 3. vagl nd
pritah, like a favourite horse: i. 116, 6. paldvah vigl, the
horse of Pedu. But being derived from véga, strength,
vigin retained always something of its etymological meaning,
and was therefore easily and naturally transferred to the
cloud, the giver of strength, the source of food. Even with-

“out the n4, i.e. as if, the simile would have been understood

in Sanskrit, while in English it is hardly intelligible without
a commentary. Benfey discovers some additional idea in
support of the poet’s comparison: ‘Ich bin kein Pferde-
kenner,” he says, ‘aber ich glaube bemerkt zu haben, dass’
man Pferde, welche rasch gelaufen sind, zum Uriniren zu
bewegen sucht. So lassen hier die Maruts die durch
ihren Sturm rasch fortgetriebenen Wolken Wasser herab
strémen.’

Verse 6, note *. Ultsa, well, is meant again for cloud,
though we should hardly be justified in classing it as a name
of cloud, because the original meaning of dtsa, spring, is
really retained, as much as that of avat4, well, in i. 85, 10—11.
The adjectives standyantam and #kshitam seem more appli-
cable to cloud, yet they may be applied also to a spring.
Yiska derives utsa from ut-sar, to go forth; ut-sad, to go
out ; ut-syand, to well out; or from ud, to wet. In v. 32, 2,

" the wells shut up by the seasons are 1dent1ﬁed with the

udder of the cloud.

Verse 7, note !. Svitavas means really baving their own
independent strength a strength not derived from the
support of others. The yet which I have added in brackets
seems to have been in the poet’s mind, though it is not
expressed. In i. 87, 4, the Maruts are called sva-srit, gomg
by themselves, i. e.-moving freely, independently, wherever’
they list. See i. 64, 4, note *

Verse 7, note 2. Mrigdh hastinah, wild animals with a
hand or a trunk, must be meant for elephants, although it
has been doubted whether the poets of the Veda were

H2
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acquainted with that animal. Hastin is the received name
for elephant in the later Sanskrit, and it is hardly appli-
cable to any other animal. If .they are said to eat the
forests, this may be understood in the sense of crushing or
chewing, as well as of eating.

Verse 7, note °. The chief difficulty of the last sentence
has been pointed out in B. and R.’s Dictionary, s.v. &runi.,
Aruni does not occur again in the whole of the Rig-veda.
If we take it with Siyana as a various reading of arunf, then
the Arunis could only be the ruddy cows of the dawn or of
Indra, with whom the Maruts, in this passage, can have no
concern. Nor would it be intelligible why they should be
called &runi in this one place only. If, as suggested by
B. and R., the original text had been yadd arumishu, it
would be difficult to understand how so simple a reading
could have been corrupted.

Another difficulty is the verb &yugdhvam, which is not .

found again in the Rig-veda together with t4vishi, T4vishi,
vigour, is construed with dhé, to take strength, v. 32, 2.
adhatthdk; v. 55, 2. dadhidhve; x. 102, 8. adhatta ; also with
vas, iv, 16, 14; with pat, x. 113, 5, &c. But it is not
likely that to put vigour into the cows could be expressed
in Sanskrit by ‘you gain vigour in the cows’ If tavishi
must be taken in the sense which it seems always to possess,
viz. vigour, it would be least objectionable to translate,
‘ when you joined vigour, i.e. when you assumed vigour,
while being among the Arunis’ The Arunis being the cows

of the dawn, &runishu might simply mean in' the morning.

Considering, however, that the Maruts are said to eat up
forests, fruxi, in this place, is best taken in the sense of
red flames, viz. of fire or forest-fire (ddvégni), so that the
sense would be, ¢ When you, Storms, assume vigour among
Ahe flames, you eat up forests, like elephants.’ Benfey ;-
‘Wenn mit den rothen eure Kraft ihr angeschirrt.. Die
rothen sind die Antilopen, das Vehikel der Maruts, wegen
der Schnelligkeit derselben.”

Verse 8, note '. As pisi does not occur again in the Rig-
veda, and as SAyana, without attempting any etymological
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arguments, simply gives it as a name of deer, it seems best
to adopt that sense till something better can be discovered.
Supis, too, does not occur again. In vii. 18, 2, pis is ex-
plained by gold, &c.; vii. 57, 3, the Maruts are called
visvapis. . '

Verse 8, note ®. Kshépak can only be the accusative
plural, used in a temporal sense. It is so used in the
expression kshépah usrdh £a, by night and by day, lit. nights
and days (vii. 15, 8). In vi. 52, 15, we find kshdpak usrik
in the same sense. iv. 53, 7. kshapabhik 4ha-bhik, by night
and by day. i. 44, 8, the loc. plur. vydshtishu, in the
mornings, is followed by kshipaZ, the acc. plur., by night,
and here the genitive kshapak would certainly be preferable,
in the sense of at the brightening up of the night. The
acc, plur. occurs again in i. 116, 4, where tisrdk is used as
an accusative (ii. 2, 2; viil. 41, 3). Kshapih, with the
accent on thes last, must be taken as a genitivus temporalis,
like the German Nachts (i. 79, 6). In viil. 19, 31, kshapéh
vastushu means at the brightening up of the night, i.e. in
the morning. Thus, in iii. 50, 4, Indra is called kshapim
vastd ganitd siiryasya, the lighter up of nights, the parent
of the sun. In viii. 26, 3, 4ti kshapdh, the genitive may
be governed by ati. . In iv. 16, 19, however, the accusative
kshipak would be more natural, nor do I see how a genitive
could here be accounted for :

dyédvahk nid dyumnaik abhi sintak aryik kshapik madema

saridah ka phrvik.

May we -rejoice many years, overcoming our enemies as
the days overcome the nights by splendour.

The same applies to i. 70, 4, where kshapih occurs with
the accent on the last syllable, whereas we expect kshipa
as nom. or acc. plural. Here B. and R, in the Sanskrit
Dictionary, s. v. kshap, rightly, I believe, suppose it to be a
nom. plur. in spite of the accent.

Verse 9, note . Rédasi, a dual, though frequently fol-
lowed by ubhé (i. 10, 8; 33, 9; 54, 2), means heaven and
earth, excluding the antiriksha or the air between the
two. Hence, if this is to be included, it has to be added :
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i. 73, 8. dpapri-vdn rédasi antdriksham. Cf. v. 85, 3. We
must scan rodasi, See Kuhn, Beitrige, vol. iv. p. 193.

Verse 9, note . The comparison is not quite distinct.
Amati means originally impetus, then power, e. g.v.69,1:

vavridhénéu amétim kshatriyasya.

Increasing the might of the warrior.

But it is most frequently used of the effulgence of the

sun, (iii. 38, 8; v. 45, 2; 62, 5; vii. 38,15 2; 45, 3.) See
also v. 56, 8, where the same companion of the Maruts is
called Rodasi. The comparative particle na is used twice.

Verse 10, note '. See i. 38, 14, p. 78.

Verse 10, note % In vrisha-khadi the meaning of khadi
is by no means clear. Siyana evidently guesses, and pro-
poses two meanings, weapon or food. In several passages
where khadi occurs, it seems to be an ornament rather than
a weapon, yet if derived from khad, to bite, it may origin-
ally have signified some kind of weapon. Roth translates
it by ring, and it is certain that these khadis were to be
seen not only on the arms and shoulders, but likewise on
the feet of the Maruts. There is a famous weapon in India,
the kakra or quoit,-a ring with sharp edges, which is thrown

o

from a great distance with fatal effect. Bollensen (Orient -

und Occident, vol. ii. p. 46) suggests for vrishan the meaning
of hole in the ear, and then translates the. compound as
having earrings in the hole of the ear. But wrishan does
not mean the hole in the lap of the ear, nor has vrishabhi
that meaning either in the Veda or elsewhere. Wilson gives
for vrishabha, not for vrishan, the meaning of orifice of the
ear, but this is very different from the hole in the lap of
the ear. Benfey suggests that the khadis were made of the

teeth of wild animals, and hence their name of biters. Vri- .

shan corveys the meaning of strong, though possibly with
the implied idea of rain-producing, fertilising. See p. 121

Vetse 11, note !. Formerly explained as ‘zum Kampfe
wandelnd’  See Kuhn, Zeitschrift, vol. iv. p. 19.

Verse 11, note ®. Wilson: *Augmenters of rain, they
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drive, with golden wheels, the clouds asunder; as elephants
(in a herd, break down the trees in their way). They are
honoured with sacrifices, visitants of the hall of offering,
spontaneous assailers (of their foes), subverters of what
are-stable, immovable themselves, and wearers of shining
weapons,’ »

Benfey : ¢ Weghemmnissen gleich schleudern~die Fluth-
Jnehrer mit den goldnen Felgen das Gewdlk empor, die nie
miiden Kampfer, frei schreitend-festesstiirzenden, die schweres
thu’nden, lanzenstrahlenden Maruts.’

Verse 12, note !. Havési, instead of what one should
expect, hédvasi, occurs but once more in another Marut
hymn, vi. 66, 11.

Verse 12, note . Vanin does not occur again as an
epithet of the Maruts. It is explained by Siyara as a
possessive adjective derived from vana, water, and Benfe_y
accordingly translates it by fluthversehn. This, however, is
not confirmed by any authoritative passages. Vanin, unless it
means connected with the forest, a tree, in which sense it oc-
curs frequently, is only applied to the worshippers or priests in
the sense of venerating or adoring (cf. venero, venustus, &c.):

" iii. 40, %#. abhi dyumn&ni vaninak indram sakante ékshité.

The inexhaustible treasures of the worshipper go towards
Indra. .

viii. 3, 5. indram vaninak havimahe.

We, the worshippers, call Indra.

Unless it can be proved by independent evidence thaf
vanin means possessed of water, we must restrict vanin to
its two meanings, of which the only one here applicable,
though weak, is adoring. The Maruts are frequently repre-
sented as singers and priests, yet the epithets here applied to
them stand much in need of some definite explanation, as
the poet could hardly have meant to string a ‘numbel" of
vague and ill-connected epithets together. If one might
conjecture, svéninam instead of vaninam would be an 1m-
provement. It is a scarce word, and. occurs but once more
in the Veda, iii. 26, 5, where it is used of the Maruts, in
the sense of noisy, turbulent.
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Verse 12, note ®. Saskata, which I have here translated
literally by to cling, is often used in the sense of following
or revering (colere): . :

ii. 1, 13. tvAm réti-si%ak adhvaréshu saskire.

The gods who are fond of offerings cling to thee, follow
thee, at the gacrifices.

The Soma libation is said to reach the god :

1L 22, 1. 84k enam saskat devék devdm. The gods too are
said to cling to their worshippers, i.e. to love and protect
them : iii. 16, 2; vii. 18, 25. The horses are said to follow

their drivers: vi. 36, 3; vii. 9o, 3, &c. It is used very much
like theGreek drale. -

Verse 12, note *. Ragastiis may mean rousing the dust

of the earth, a very appropriate epithet of the Maruts, -

Séyana explains it thus, and most translators have adopted
his explanation. But as the epithets here are not simply
descriptive, but laudatory, it seems preferable, in this place,
to retain the usual meaning of rigas, sky. When Soma is
called ragastdz, ix. 108, 4, Siyana too explains it by tegasim
prerakam, and ix. 48, 4, by udakasya prerakam.,

Verse 12, note . Rigishin, derived from rigisha. Rigisha
is what remains of the Soma-plant after it has once been
squeezed, and what is used again for the third libation.

+ Now as the Maruts are invoked at the third libation, they
were’ called rigishin, as drinking at their later libation the
Juice made of the rigisha. This, at least, is the opinion

o°f the Indian commentators. But it is much more likely
that the Maruts were invoked at the third libation, because
originally they had been called rigishin by the Vedic poets,
this rigishin being derived from rigisha, and rigisha from rig,
to strive, to yearn, like purisha from pri, manishid from
man; (see Unidi-sitras, p- 273.) This 7ig is the same

root which we have in opéyewy, to reach, op7yi, emotior, and -

6pyia, furious transports of worshippers. Thus the Maruts
from being called rigishin, impetuous, came to be taken for
drinkers of rigisha, the fermenting and overflowing Soma, and
- were assigned accordingly to the third libation at sacrifices.
Rigishin, as an epithet, is not confined to the Maruts ;- it
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is given to Indra, with whom it could not have had a purely
ceremonial meaning (viil. 76, 5).

Verse 13, note !, Aprikkkya, literally to be asked for, to
be inquired for, to be greeted and honoure_d. A v»tord. of an
apparently modern character, but occurring again In .the
Rig-veda as applied to a prince, and to the vessel containing
the Soma.

Verse 13, note 2, Pidshyati might be joined _with kritu
and taken in a transitive sense, he incfrfaases his strength.
But pushyati is also used as an intransitive, and weans he
prospers : o .

i. 83, 3. dsam-yatah vraté te kshe'tl pushyati.

Without let he dwells in thy service and prospers.

Roth reads asamyattak, against the authority of the MSS.

Verse 14, note *. The difficulty of this verse arises ﬁ;om
the uncertainty whether the epithets dhanaspritam, ukthyan’x,
and visvakarshanim belong to sishma, strength, or .to toka:,
kith and kin. Roth and Benfey connect t.hem with toka.
Now dhanasprit is applicable to tok'é, yet it mever occurs
joined with tokd again, while it is .used Tmth sushme'i,
vi. 19, 8. Ukthy8, literally to be praised Wlth_h)jmns,.ls
not used again as an epithet of toki, though‘lt’xs q;:ltg
appropriate to any gift of the ‘goc.is. Las'tly, vwvzz.lkal.‘fs: an:;
is never applied to tok4, while it is an epithet used, 1 nof
exactly of the strength, sishma, given by the gods, yet o
the fame given by them : o o .

X. 93, 10. dhétam viréshu vigva-karshani srfjrab.

Give to these men world-wide glory.. Cf. ii. 2, 15.

The next difficulty is the exact mean.mg'of wi’a—karsham,
and such cognate words as visvi-krishii, wsva-manush:.
The only intelligible meaning I can suggest for these words
is, known to all men; originally, belonging to, reachmg. to
all men; as we say, world-wide or European fame, meanu}llg
by it fame extending over the whole of Europe, or over tbe
whole world. If Indra, Agni, and the Maruts are called by
these names, they mean, as far as 1 can Judge, }m({wn, wor-
shipped by all men. Benfey translates gllveratandzg. -
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Verse 15, note !. Riti, the first element of riti-sgham,
never occurs by itself in the Rig-veda. It comes from the
root ar, to hurt, which was mentioned before (p- 54) in
connection with &r-van,- hurting, 4rus, wound, and ari,

" enemy. Sim-riti occurs i. 32,6. Riti therefore means hurt-
ing, and riti-sih means one who can stand an attack. In our
passage rayim viri-vantam riti-siham means really wealth
consisting in men who are able to withstand all onslaughts,

The word is used in a similar sense, vi. 14, 4

agnik apsim riti-ssham virdm dadati sdt-patim, yisya
trisanti sivasah sam-kikshi sétravah bhiy4.

Agni &ives a strong son who is able to withstand all
onslaughts, from fear of whose strength the enemies tremble
when they see him.

In other passages riti-ssh is applied to Indra:

viil. 45, 35. bibhdya hi tvé-vatak ugrét abhi-prabhanginas
dasmét ahdm riti-sgha.

For I stand in fear of a powerful man like thee, of one
who crushes his enemies, who is strong and withstands all
onslaughts,

vili. 68, 1. tuvi-kfirmim riti-ssham indra sivishfka
sét-pate. .

Thee, O most powerful Indra, of mighty strength, able
to withstand all onslaughts,

viii. 88, 1. t4m vak dasmaim riti-ssham — fndram gik-bhik
navimahe.

We call Indra the strong, the resisting, with our songs,

Verse 15, note 3, The last sentence finishes six of the

hymns ascribed to Nodhas. It is more appropriate in a
hymn addressed to single deities, such as Agni or Indra,
than in a hymn to the Maruts. We must supply sardha,
in order to get a collective word in the masculine singular,

Ni, as usual, should be scanned nu,

Verse 15, note 3, Dhiyé-vasu, as an epithet of the gods, ‘

means rich in prayers, i. e. invoked by many worshippers.
It does not occur frequently. Besides the hymns of Nodhas,
it only occurs independently in i. 3, 10 (Sarasvatl), iii. 3, 2,

iil. 28, 1 (Agni), thde hymns being all ascribed to the
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family of Visvamitra. In the last verse, which forms the
burden of the hymns of Nodhas, it may have been intended
to mean, he who is rich through the hymn just recited, he who
rejoices in the hymn, the god to whom it is addressed.

Nodhas, the poet, belongs, according to the Anukramani,
to the family of Gotama, and in the hymns which are
ascribed to him, j, 58—64, the Gotamas are mentioned
several times :

1. 60, 5. tim tva vaydm pitin agne rayinim pré samsi-
mah mati-bhik gétamasah. )

We, the Gotamas, praise thee with hymns, Agni, the

lord of treasures.

i 61,16, evi te hari-yogana su-vrikti indra bréhméni
goétamisak akran, :

Truly the Gotamas made holy prayers for thee, O Indra
with brilliant horses! See also 1. 63, 9.

In one passage Nodhas himself is called Gotama :

1. 62, 13. sani-yaté gbtamak indra ndvyam

dtakshat brahma hari-y6gandya,
su-nithiya nak savaséna nodh{k—
pratéh makshd dhiys-vasuk gagamyit.

Gotama made a new song for the old (god) with brilliant
horses, O Indra! May Nodhas be a2 good leader to us, O
powerful Indra! May he who is rich in prayers (Indra)
come early and soon !

I feel justified therefore in following the Anukramani and
taking Nodhas as a proper name. * It occurs so again in

i 61, 14. sadyék bhuvat viryiiya nodh4.

May Nodhas- quickly attain to power !

In i. 124, 4, nodh&k-iva may mean like Nodhas, but more
likely it may have the more general meaning of poet.
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Mawnpara I, SOrTA 85.
AsHTARA I, ADHYAYA 6, VARGA 9-10,

1. Pr4 yé simbhante gdnayah nd siptayah yiman
rudrisya sndvah su-ddmsasah, rédasi (iti) hi mari-
tah kakriré vridhé mddanti virdh viddtheshu ghri-
shvayah.

2. ¢ ukshitdsah mahimfnam 4sata divi rudrdsah
4dhi kakrire sidak, 4rkantah arkdm gandyantak
indriydm 4dhi srfyah dadhire prisni-métarah.

3. Gé-mitarah yét subhéyante afigi-bhik tantishu
subhrd% dadhire virdkmatah, vAdhante visvam abhi-
. mAtinam 4pa vértmini eshdm dnu riyate ghritdm,

4. Vi yé bhrigante sG-makhésah rishti-bhikh pra-
kyavdyantah 4kyutd kit 6gasi, manakh-givah yat
marutah rdtheshu 4 vrisha-vritisah prishatih ayug-

- dhvam. , :

5. Prd y4t ritheshu prishatih iyugdhvam vige
ddrim marutah ramhdyantah utd arushdsya vi syanti
dhérah kdrma-iva udd-bhik vi undanti bhtima.

6. A vah vahantu séptayah raghu-syddah raghu-
patvinak pré gigita bahd-bhih, sidata 4 barhih urd
vah sddak kritdm midiyadhvam marutah mddhvah
dndhasah. :

7. Té avardhanta své-tavasah mahi-tvand & nikam

e T T
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HyMN To THE MARUTS (THE STORM-GODS).

1. Those who glance forth like wives and yoke-
fellows,! they are the powerful sons of Rudra on
their way. The Maruts have made heaven and
earth to grow,? they, the strong and wild, delight
in the sacrifices. :

2. When grown up,' they attained fo greatness;
the Rudras have established their abode in the sky.
While singing their song and increasing their vigour,
the sons of Prisni have clothed themselves in beauty.?

3. When these sons of the cow (Prisni)' adorn
themselves with glittering ornaments, the brilliant ?
ones put bright weapons on their bodies’ They
hurl away every adversary;* fatness (rain) runs
along their paths ;— )

4. When you,! the powerful, who glitter with
your spears, shaking even what is unshakable by
strength ; when you, O Maruts, the manly hosts,?
had yoked the spotted deer, swift as thought, to
your chariots ;—

5. When you had yoked the spotted deer before
your chariots, stirring ! the cloud to the battle, then
the streams of the red enemy? rush forth: like a skin®
with water they water the earth.

6. May the swift-gliding, swift-winged horses carry
you hither! Come forth with your arms!’ Sit down
on the grass-pile; a wide place has been made for you.
Rejoice, O Maruts, in the sweet food.®

7. They who have their own strength, grew ! with
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tasthih urd kakrire sidak, vishnuh yit ha 4vat
vrishanam mada-kyitam viyah nd sidan 4dhi bar-
hishi priyé.

8. Slrdh-iva ft ytyudhayah n4 gigmayah srava-
sydvak nd pritandsu yetire, bhiyante visvi bhivani
marit-bhyah rdginak-iva tvesh4-sandrisah ndrah. -

9. Tvishtd yit vdgram st-kritam hiranygyam
sahdsra-bhrishtim su-dpik dvartayat, dhatté fndrak
ndri d4pimsi kdrtave ghan vritrdm nfh apim aubgat
arnavim.

10. Ordhvém nunudre avatdm té 6gasd  dadri-
hindm kit bibhiduh vi pérvatam, dhimantah vi-
ndm maritak su-d4navah mdde sémasya rényani

» kakrire.

11. Gibmém nunudre avatdm tdyd disf 4sifikan
Gtsam gétamiya trishnd-ge, & gakkhanti {m 4vasi
kitrd-bhinavak kfmam viprasya tarpayanta dh{ma-
bhik. i

12. Y4 vah sirma sasaminfya sdnti tri-dh{ttni

disishe yakkhata 4dhi, a,smaibhyam'téini ‘marutah vi

Yanta rayim nah dhatta vrishanak su-viram.

COMMENTARY.

This hymn is ascribed to Gotama. The metre is Gagati,
except in verses 5 and 12, which are Trishtubh.

‘Verse 1, note !. The phrase ginayah nid siptayah is
obscure. As gini has always the meaning of wife, and
sépti in the singular, dual, and plural means horse, it might
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.

might ; they stepped to the firmament, they made
their place wide. When Vishnu? descried the _
enrapturing Soma, the Maruts sat down like birds -
on their beloved altar.

8 Like heroes indeed thirsting for fight they rush
about ; like combatants eager for glory they have
struggled in battles. All beings are afraid of the
Maruts ; they are men awful to behold, like kings.

9. When the clever Tvashtar! had turned the
well-made, golden, thousand-edged thunderbolt, Indra
took it to perform his manly deeds;? he slew Vritra,

"he forced out the stream of water.

10. By their power they pushed the well! aloft,
they clove asunder the cloud, however strong. Send-
ing forth their voice? the beneficent Maruts performed,
while drunk of Soma, their glorious deeds. .

11. They drove the cloud athwart this way, they

poured out the well to the thirsty Gotama. The

bright-shining Maruts approach him with help, they
with their clans fulfilled the desire of the sage.

12. The shelters which you have for him who
praises you, grant them threefold to the man who
gives! Extend the same to us, O Maruts! Give
us, ye heroes,' wealth with excellent offspring !

be supposed that ganayak could be connected with siptaya#,

80 as to signify mares. But although gini is coupled with
patni, i. 62, 10, in the sense of mother-wife, and though
sipti is most commonly joined with some other name for
horse, yet ginayak siptayak never occurs, for the simple
reason that it would be too elaborate and almost absurd an
expression for vadavdh., We find sipti joined with végin,
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i 162, 1; with rithya, ii. 31, 7; é4tyam nd sdptim, iii.

22, 1; sdpti héri, ii. 35, 2; 4svi sdpti-iva, vi. 59, 3.
We might then suppose the thought of the poet to have
been this : What appears before us like race-horses, viz. the

storms coursing through the sky, that is really the host of

the Maruts. But then ginayak remains unexplained, and
it is impossible to take ginayak nd séptayak as two similes,
like unto horses, like unto wives. .

T believe, therefore, that we must here take sipti in its
original etymological sense, which would be ju-mentum, a
yoked animal, a beast of draught, or rather a follower, a
horse that will follow. Sépti, therefore, could never be
a wild horse, but always a tamed horse, a horse that will
go in harness. Cf.ix. 21, 4. hitdh nd sdptayah rithe, like
horses put to the chariot; or in the singular, ix. 70, 10.
hitdh ni siptik, like a harnessed horse. The root is sap,
which in the Veda means to follow, to attend on, to
worship. But if sipti means originally animals that will
go together, it may in our passage have retained the sense
of yoke-fellow (sU{vyos), and be intended as an adjective
to ganayah, wives. There is. at least one other passage
where this meaning would seem to be more appropriate,
viz. : .

viil. 20, 23. yfyadm sakbiyah saptayah.

You (Maruts), friends and followers ! or you, friends and
comrades !

Here it is hardly possible to assign to sipti the sense of

horse, for the Maruts, though likened to horses, are never !

thus barely invoked as saptayah /!

If then we translate, ‘ Those who glance forth like wives
and yoke-fellows,” i.e. like wives of the same husband, the
question still recurs how the simile holds good, and how
the Maruts rushing forth together in all their beauty can be

compared to wives. In answer to this we have to bear in

mind that the idea of many wives belonging to one husband
(sapatni) is familiar to the Vedic poet, and that their
impetuously rushing into the arms of their husbands, and
appearing before them in all their beauty, are frequent
images in their poetry. Whether in the phrase pitim nd
génayak or ginayak ni girbham, the ganis, the wives or
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mothers, are represented as running together after their

husbands or _children. This impetuous approach the poet
may hav.e w1§hed to allude to in our passage also, but
:lhough 1: .mxglht have .been understood at once by his
hearers, 1t 13 almost impossible to co this implied i
in any other anpunss nvey this implied idea
Wilson translates: ‘The Maruts, wh i

: » Who are going forth,
decor?te themselves like females : they are glidegrs (%‘hrough
::he au:), the sons of Rudra, and the doers of good works
y which they promote the welfare- of earth and heavenj

Heroes, who ind 1 1 1
i grind (the solid rocks), they delight in

~ Verse 1, note 2 The meaning of this phrase, which
occurs very frequently, was originally that the stc:rms by
dnvmg away the dark clouds, made the earth and the sky
to appear larger and wider. It afterwards takes a more
general sense of increasing, strengthening, blessing.

Verse 2, note .. Ukshit4 is here a participle of vaksh or
uks'h, to grow, to wax; not from uksh, to sprinkle, to
anoint, to inaugurate, as explained by Siyara. Thus it is
said of the Maruts, v. 55, 3. sikdm gitdh— sikam ukshitdh
born together, and grown up together. ’

2 "
Vfrs,e. 2,’ no.te . The same expression occurs viii. 28, ;.
sapt (iti) 4dhi sriyak dhire. See also i. 116, 17; ix. 68, 1.

Verse 3, note . Gé-métri, like g6-gita, a name of the
Maruts.

Verse 3, note %. Subhrs applied to the Ma'ruts, i. 19, 5.

Verse 3, note % Virdkmatak must ‘be an accusative
plural, .It occurs i, 127, 3, as an epithet of Ggas; vi. 49, 5
as an epithet of the chariot of the Asvins. In our pla’ce’
howeve.r, it must be taken as a substantive signifying’
something which the Maruts wear, probably,armour or
weapons. This follows chiefly from x. 1 38, 4. sitrliin asrinit

virdkmaté, Indra tore his enemies with the bright weapon.
VOL. 1. I
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In viii. 20, 11, where rukm4 occurs as a masculine plural, vi
bhragante rukm4sak 4dhi bahishu, their bright things shine
on their arms, it seems likewise to be meant for weapons ;
according to Siyana, for chains. In v. 55, 3; x. 48, 3, the
Maruts are called vi-rokinah, bright like the rays of the sun
or the tongues of fire,

Verse 3, note ®. Observe the short syllable in the tenth
syllable of this Pida. .

Verse 4, note . The sudden transition from the third to
the second person is not unusual in the Vedic hymns, the
fact being that where we in a relative sentence should use
the same person as that of the principal verb, the Vedic
poets frequently use the third.

Verse 4, note ?. Vrisha-vrita is untranslatable for reasons
stated p. 121 seq.; it means consisting of companies of vri-
shan’s in whatever sense that word be taken. ~Wilson in his

" translation mistakes dkyutd for dkyutih, and vrata for vrata.
He translates the former by ¢ incapable of being overthrown,’
the latter by ‘entrusted with the duty of sending rain,’
both against the authority of Siyana. Viisha-vrita occurs

twice in the Rig-veda as an epithet of Soma only, ix. 62,
11; 64, 1. '

Verse 5, note '. Ramh, to stir up, to urge, to make go:
v. 32,°2. tvdm ttsin ritd-bhik badbadhinin dramhak.

Thou madest the springs to run that had been shut up .

by the seasons.

viii. 19, 6. tdsya it drvantak ramhayante 4savah.

His horses only run quick.

Adri, which I here preferred to translate by cloud, means
originally stone, and it is used in adrivah, wielder of the
thunderbolt, a common vocative addressed to Indra, in the

sense of a stone-weapon, or the thunderbolt. If we could -

ascribe to it the same meaning here, we might translate,

‘hurling the stone in battle.”” This is the meaning adopted
by Benfey. | ‘

Verse 5, note 2. The red enemy is the dark red cloud,
but arushé has almost become a proper name, and its

MANDALA I, SUKRTA 85. 115

. original meaning of redness is forgotten. Nay, it is possible

that arushé, as applied to the same power of darkness
which is best known by the names of Vritra, Dasyu, etc,,
may never have had the sense of redness, but been formed
straight from ar, to hurt, from which arvan, arus, ete,
(see p. 54.) It would then mean simply the hurter, the
enemy, (see p. 17.) '

Verse 5, note 8. Siyana explains: "* They moisten the
whole earth like a hide,” a hide representing a small surface
which is watered without great effort. Wilson: ¢They
moisten the earth, like a hide, with water” Langlois:
“Alors les gouttes d’eau, percant comme la peau de ce
(nuage) bienfaisant viennent inonder la terre’ Benfey:
‘Dann stiirzen reichlich aus der rothen (Gewitterwolke)
Tropfen, mit Fluth wie eine Haut die Erde netzend. (Dass
die Erde so,durchnasst wird, wie durchregnetes Leder.)’
If the poet had intended to compare the earth, before ?t
is moistened by rain, to a hide, he might have had in his
mind the dryness of a tanned skin, or, as Professor Benfey
says, of leather. If, on the contrary, the simile refers to
the streams of water, then Adrma-iva, like a skin, might either
be taken in the technical acceptation of the skin through
which, at the preparation of the Soma, the streams (dhérdh)
of that beverage are squeezed and distilled, or we may take
the word in the more general sense of water-skin. In that
case the comparison, though not very pointedly expressed,
as it would have been by later Sanskrit poets, would still
be complete. . The streams of the red enemy, i.e. of
the cloud, rush forth, and they, whether the streams
liberated by the Maruts, or the Maruts themselves, moisten
the earth with water, like a skin, i. e. like a skin in which
water is kept and from which it is poured out. The cloud
itself being called a skin by Vedic poets (i. 129, 3) makes
the comparison still more natural. .

One other explanation might suggest itself, if the sin-
gular of kirma should be considered objectionable on
account of the plural of the verb. Vedic poets speak
of the skin of the earth. Thus:

x. 68, 4. bhiimyak udnd-iva vi tvakam bibheda.

12
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He (Brihaspati) having driven the cows from the cave, -

cut the skin of the earth, as it were, with water, i.e.
saturated it with rain.

The construction, however, if we took kirma in the sense
of surface, would be very irregular, and we should have
to translate : They moisten the earth with water like a skin,
i. e, skin-deep.

We oug}\l’t to scan karmevodabhiz vi undanti bhéma,
for karmeva udabhik vyundanti bhima would give an
unusual ceesura.

Verse 6, note *. With your arms, i. e according to
Siyana, with armfuls of gifts. Though this expression
does not occur again so baldly, we read i. 166, 10, of the
Maruts, that there are many gifts in their strong arms,
bhirini bhadrd niryeshu béhdshu; nor does bahi, as used
in_the plural, as far -as I am able to Jjudge, ever convey
any meaning but that of arms, The idea that the Maruts
are carried along by their arms as by wings, does not rest
on Vedic authority, otherwise we might join raghupitvinak
with bahdbhik, come forth swiftly flying on your arms!
As it is, and with the accent on the antepenultimate, we
must refer raghupitvinak to siptayah, horses.

Verse 6, note 2. The sweet food is Soma.

Verse 7, note . The initial ‘a’ of avardhanta must be
elided, or ‘té a’ be pronounced as two short syllables equal
. to one long. ‘

Verse 7, note 2., Vishnu, whose character in the hymns

of the Veda is very different from that assumed by him in
later periods of Hindu religion, must here be taken as the
friend and companion of Indra. Like the Maruts, he
assisted Indra in his battle against Vritra and the conquest
of the clouds. When Indra was forsaken by all the gods,
Vishnu came to his help. :
iv. 18, 11. utd matd mahishdm 4nu avenat amf (iti) tva

gahati putra devih,

- dtha abravit vritrdm indrak hanishyan sikhe vishno (iti)
vi-tarim vi kramasva. . )

MANDALA I, SOKTA 85. 117

~ The mother also called after the bull, these gods forsake
thee, O son; then, when going to kill Vritra, Indra said,
Friend, Vishnu, step forward !

This stepping of Vishau is emblematic of the rising, the
culminating, and setting of the sun; .and in viii. 12, 27,
Vishnru is said to perform it through the power of Indra.
In vi. 20, 2, Indra is said to have killed Vritra, assisted by
Vishru (vishnund sakéndh). Vishnu is therefore invoked
together with Indra, vi. 69, 8; vii. 99; with the Maruts,
v. 875 vil. 36, 9. In vii. g3, 8, Indra, Vishnu, and the
Maruts are called upon together, Nay, miruta, belonging

"to the Maruts, becomes actually an epithet of Vishnu,

v. 46, 2. miruta utd vishno (iti); and in i. 156, 4, mérutasya
vedhdsak has been pointed out by Roth as an appellation of
Vishru. The mention of Vishau in our hymn is therefore
by no means exceptional, but the whole purport of this
verse is nevertheless very doubtful, chiefly owing to the fact
that several of the words occurring in it lend themselves tq
different interpretations.

The translations of Wilson, Benfey, and others have not
rendered the sense which the poet intends to describe at all
clear. Wilson says: ¢ May they for whom Vishnu defends
(the sacrifice), that bestows all desires and confers delight,
come (quickly) like birds, and sit down upon the pleasant
and sacred grass’ Benfey: ‘ Wenn Vishnu schiitzt den
rauschtriefenden tropfenden (Soma), sitzen wie Vogel sie
auf der geliebten Streu’ Langlois: °Q@uand Vichrou
vient prendre sa part de nos enivrantes libations, eux,
comme des oiseaux, arrivent aussi sur le couse qui leur
est cher’ '

Whence all these varieties? - First, because vat may
mean, he defended or protected, but likewise he descried,
became aware. Secondly, because vrishan is one of the
most vague and hence most difficult words in the Veda,
and may mean Indra, Soma, or the cloud: (see the note on
Vrishan, p. 121.) Thirdly, because the adjective belonging
to vrishan,” which generally helps us to determine which
vrishan is meant, is here itself of doubtful import, and
certainly applicable to Indra as well as to Soma and the
Asvins, possibly even to the cloud.® Mada-kyit is readily .
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explained by the commentators as bringing d?wn pride,
a meaning which the word might well have in modern
Sanskrit, but which it clearly has not in the Veda. KEven
where the thunderbolt of Indra is called madakydt, and
where the meaning of *bringing down pride’ would seem
most appropriate, we ought to translate ‘wildly rushing
down.’ :
viii. 96, 5. & yat vdgram béhvéh indra dhitse mada-*
kyitam dhaye hantavai 4m (iti). )
When thou tookest the wildly rushing thunderbolt in
thy arms in order to slay Abi. )
When applied to the gods, the meaning of .madakyut
is by no means certain. It might mean rl.lshmg about
fiercely, reeling with delight, this delight being prodflced
by the Soma, but it may also mean sending down de.hght,
i.e. rain or Soma. The root kyu is particularly applicable
to the sending down of rain; cf. Taitt. Sanh. ii. 4, 9, 23
10, 3; iil. 3, 4, ¥; and Indra and his horses, to whom this
epithet is chiefly applied, are frequently asked to send
down rain. However, madakyit is also applied to real
horses (i. 126, 4) where givers of rain would be an inappr’o-
priate epithet. I should therefore translate ma('lalryut,
when applied to Indra, to his horses, to the ‘Asvms, or
to horses in general by furiously or wildly moving abf)ut,
as if ‘made kyavate,” he moves in a state of delight, or in a
state of intoxication such as was not incompatible with
the character of the ancient gods. Here again the difficulty

of rendering Vedic thought in English, or any other modern

language, becomes apparent, for we have no poetical word
to express a high state of mental excitement prodl‘lced by
drinking the intoxicating juice of the Soma or other. plan?s,
which has not something opprobrious mixed up with it, while
in ancient times that state of excitement was celebrated as
a blessing of the gods, as not unworthy of the gods them-
selves, nay, as a state in which both the warrior and the
poet would perform their highest achievements. The German
Rausch is the nearest approach to the Sanskrit mada. )

viii. 1, 21. visveshdm tarutiram mada-kyditam méade hi
sma didati nak, B

Indra, the conquel%r of all, who rushes about in

.

MANDALA 1, SOKTA 85. 119

rapture, for in rapture he bestows gifts upon us, Cf.
i. 51, 3.

The horses of Indra are called madakyit, i. 31, 3;
18; 34, 9. Ordinary horses, i. 126, 4.

It is more surprising to see this epithet applied to the
Asvins, who are generally represented as moving about with
exemplary steadiness. However we read:

* viil. 22, 16. méanak-gavasi vrishani mada-kyuta, *

Ye two Asvins, quick as thought, powerful, wildly
moving ; or, as Siyana proposes, liberal givers, humblers
of your enemies. See also viii. 35, I9.

Most frequently madakyit is applied to Soma, x. 30, 9;
ix. 32, 15 53, 45 79, 23 108, 11; where particularly the last
passage deserves attention, in which Soma is called mada-
kydtam sahdsra-dhiram vrishabhim.,

Lastly, even the wealth itself which the Maruts are asked
to send down from heaven, most likely rain, is called, viii.
7, 13, rayim mada-kyitam puru-kshim visva-dhiyasam.

In all these passages we must translate mada-kydt by
bringing delight, showering down delight.

We have thus arrived at the conclusion that vrishanam
‘mada-kydtam, as used in our passage i. 85, 7, might be
meant either for Indra or for Soma. If the Asvins can be
called vrishanau mada-kyit, the same expression would
be even more applicable to Indra. On the other hand,
if Soma is called vrishabhik mada-kyit, the same Soma

; may legitimately be called vrishd mada-kyit. In deciding
j whether Indra or Soma be meant, we must now have

recourse to other hymns, in which the relations of the
t Maruts with Vishnu, Soma, and Indra are alluded to.

If Indra were intended, and if the first words meant

! * When Vishnu perceived the approach of Indra,” we should

expect, not that the Maruts sat down on the sacrificial
pile, but .that they rushed to the battle. The idea that

the Maruts come to the sacrifice, like birds, is common
enough :

viil. 33,

viii. 20, 10. vrisharasvéna marutah vrisha-psuné rithena
vrisha-nabhind, § syen&sak n4 pakshinak vrith narak havyi
nak vitdye gata.

Come ye Maruts together, to eat our offerings, on your
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strong-horsed, strong-shaped, strong-naved chariot, like
winged hawks!

But when the Maruts thus come to a sacrifice it is to
participate in it, and particularly in the Soma that is
offered by the sacrificer. This Soma, it is said in other
hymns, was prepared by Vishnu for Indra (ii. 22, 1), and
Vishnu is said to have brought the Soma for Indra (x.
113, 2). If we keep these and similar passages in mind;
and consider that in the preceding verse the Maruts have
been invited to sit down on the sacrificial pile and to rejoice
in the sweet food, we shall see that the same train of
-thought is cartied on in our verse, the only new idea being
that the keeping or descrying of the Soma is ascribed to
Vishnu.

Verse 9, note 1. Tvéashfar, the workman of the gods
frequently also the fashioner and creator.

Verse 9, note 2. Nari, the loc. sing. of nri, but, if so,
with a wrong accent, occurs only in this phrase as used
here, and as repeated in viii. g6, 19. ndri dpamsi kartd sik
vritra-hd.  Its meaning is not clear. It can hardly mean
‘on man,” without some more definite application. If nri
could be used as a name of Vritra or any other enemy,
it would mean, to do his deeds against the man, on the
enemy. Nri; however, is ordinarily an honorific term,
chiefly applied to Indra, iv. 25, 4. ndre nirydya nri-tamiya
nrindm, and hence its application to Vritra would be
objectionable. Sayana explains it in the sense of battle, I
. believe that néri stands for nary4, the acc. plur. neut. of nérya,
manly, and the frequent epithet of dpas, and I have trans-
lated accordingly. Indra is called nirya-apas, viil. g3, 1

Verse 10, note .. Avaté, a well, here meant for cloud,
like dtsa, 1. 64, 6. :

Verse 10, note .. Dhémantak vandm is translated by
Sayana as playing on the lyre, by Benfey as blowing the
flute.  Such a rendering, particularly the latter, would
be very appropriate, but there is no authority for véné
meaning either lyre or flute in the Veda. Vanri occurs
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five times only. In one passage, viii. 20, 8, gébhik vanih
agyate, it means arrow ; the arrow is sent forth from the
bow-strings. The same meaning seems applicable to ix.
50, 1. vindsya kodaya pavim. In another passage, ix. g7, 8,
pré vadanti vinim, they send forth their voice, is applied
to the Maruts, as in our passage ; iniv. 24, 9, the sense
18 doubtful, but here too vani clearly does not mean a
*musical instrument.  See iii. 30, 10.

Vrishan.

Verse 12, note . In vrishan we have one of those words
which it is almost impossible to translate accurately. It

_ occurs over and over again in the Vedic hymns, and if we

once know the various ideas which it either expresses or
implies, we have little difficulty in understanding its import
in a vague and general way, though we look in vain for
corresponding terms in any modern language. In the
Veda, and in ancient_languages generally, one and the
same word is frequently made to do service for many.
Words retain their general meaning, though at the same
time they are evidently used with a definite purpose. 'This -
is not only. a peculiar phase of language, but a peculiar
phase of thought, and as to us this phase has become
strange and unreal, it is very difficult to transport ourselves
back into it, still more to translate the pregnant terms of
the Vedic poets into the definite languages which we have
to use. Let us imagine a state of thought and speech in
which virfus still meant manliness, though it might also be
applied to the virtue of a woman; or let us try to speak
and think a language which expressed the bright and the
divine, the brilliant and the beautiful, the straight and the-
right, the bull and the hero, the shepherd and the king by
the same terms, and we shall see how difficult it would be to
translate such terms without losing either the key-note that
was still sounding, or the harmonics which were set vibrating
by it in the minds of the poets and their listeners.

Vrishan, being derived from a root vrish, spargere,
meant no doubt originally the male, whether applied to
animals or men. In this sense vrishan occurs frequently
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vrishd ylthé-iva vimsagah.

As the strong bull scares the herds. .

The same applies to varfha, which, though by itself
meaning boar, is determined again by vrishan,:

in the Veda, either as determining the sex- of the animal
which is mentioned, or as standing by itself and meaning
the male. In either case, however, it implies the idea of
strength and eminence, which we lose whether we translate

it by man or male. .
Thus 4sva is horse, but vii. 69, 1, we read :
& vim rdthah— vrisha-bhih yatu 4svaih,

May your chariot come near with powerful horses, i.e. *

with stallions. :

The Haris, the horses of Indra, are frequently called
vrishani : '

" 1. 177, 1. yuktvd hari (iti) vrishan4.

Having yoked the bay stallions. .

Vrishabh4, though itself originally meaning the male
animal, had become fixed as the name of the bull, and in
this process it had lost 80 much of its etymological import
that the Vedic poet did not hesitate to define vrishabh itself
by the addition of vrishan. Thus we find :

vili. 93, 7. sdk vrishi vrishabh4 bhuvat,

May he (Indra) be a strong bull.

i. 54, 2. vrishi vrisha-tvd vrishabhdk.

Indra by his strength a strong bull; but, literally, Indra
by his manliness a male bull, .

Even vrishabh4 loses again its definite meaning ; and as
bull in bull-calf means simply male, or in bull-trout, large,
80 vrishabhi is added to 4tya, horse, to convey the mean-
ing of large or powerful : '

L. 177, 2. yé te vrishanak vrishabhisa’ indra—dtyas,

Thy strong and powerful horses; literally, thy male bull-
horses. . R

When vrishan and vrishabhi are used as adjectives,

for instance with sishma, strength, they hardly differ in -

meaning :
vi. 19, 8. & na’ bhara vrishanam sishmam indra.
Bring us thy manly strength, O Indra,
And in the next verse :
vi. 19, 9. & te sishmak vrishabh4k etu.
May thy manly strength come near.

Véamsaga, too, which is clearly the name for bull, is
defined by vrishan, i. 7, 8: :

x. 67, 7. vrisha-bhik var&haih.
With strong boars.
In iil. 2, 17, we read:

*  vrisha-—ndnadat nd simhak.

Like a roaring lion. ’ _

If used by itself, vrishan, at least in the Rig-veda, can
hardly be said to be the name of any special animal, th9ugh
in later Sanskrit it may mean bull or horse. Thus if we
read, x. 43, 8, vrishd nd kruddhés, we can only _translate
like an angry male, though, no doubt, like a w1_ld bull,
would seem more appropriate. )

i. 186, 5. yéna ndpitam apim gundma manak-givah
vrishanah yim véhanti, .

That we may excite the son of the water (Agni), whom
the males, quick as thought, vtarry along. .

Here the males are no doubt the horses or sta%hons of
Agni.  But, though this follows from the context, it would
be wrong to say that vrishan by itself means horse.

If used by itself, vrishan most frequently means man, and
chiefly in his sexual character. ’I'hus‘:

1. 140, 6. vrishd-iva patnik abhi eti r(’)rlfvat.'

Agni comes roaring like a husband to his wives,

i. 179, 1. 4pi fum (iti) nd patnik vrishan_ah gagamyuk,

Will the husbands now come to their wives ? o

ii. 16, 8. sakrit si te sumati-bhik—sim péatnibhis na
vrishanak nasimahi. , _

May we for once cling firmly to thy blessings, as hus-
bands cling to their wives. o .

v. 47, 6. upa-prakshé vrishanat médamanik divak patha
vadhvih yanti dkkha.

The exulting men come for the embrace on the path of
heaven towards their wives.

In one or two passages vrishan would seem to have a
atill more definite ineaning, particularly in the formula
stirak drisike vrishanak ka patmsye, which occurs iv. 41, 6;
X. 92, 7. See also i. 179, 1. : .
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In all the passages which we have hjtherto examined
vrishan clearly retained its etymological meaning, though
even then it was not always possible to translate it gy
male. =
. Th(? same meaning has been retained in other languages
in which this word can be traced. Thus, in Zend, arshan o
is used to express the sex of animals in such expressions
as aspahé arshné, gen. a male horse ; varazahe arshnd, gen.s
a male boar ; géus arshnd, gen. a male ox; but likewise in
the sense of man or hero, as arsha husrava, the hero
Husrava. In Greek we find dpoyw and &ggny used in the
same way to distinguish the sex of animals, as dpoeves (o,
.ﬁouv apreva. In Latin the same word may be recognized
n the proper name Varro, and in vdro and bdro.

’We how come to another class of passages in which
vnshan. 18 clearly intended to express more than merely the
masct_lhne gender. In some of them the etymological
meaning of spargere, to pour forth, seems to come out
again, and it is well known that Indian commentators are
very fond of explaining vrishan by giver of rain, giver of
good gifts, bounteous. The first of these meanings may
indeed be admitted in certain passages, but in othe(;s it is
more than doubtful, :

.i..ISI, 8. vrish4 vAm meghih may be translated, your
raining cloud. ’

L 129, 3. dasmé’ hi sma vrishanam pinvasi tvakam.

Thou art strong, thou fillest the rainy skin, i.e. the o
cloud. : '

See also iv. 22, 6; and possibly v. 83, 6.

I:c may be that, when applied to Soma too, vrishan
retained something of its etymological m.eaning, that it
_me.ant. gushing forth, poured out, though in many places
it is Tmpossible to render vrishan, as applied to Soma, by
anything but strong. All we can admit is that vrishan
if tra.nslated .by strong, means also strengthening and il:lvii
fc;r;t;:g, :;n 1kd.eaT not entirely absent even in our expression,

I §o, 2. sdh tvi amadat vrishd médak, sdmak—sutéh.

This strong draught inspirited thee, the poured out
Soma-juice. .

» .
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i. 91, 2. tvdm vrishad vrisha-tvébhik.

Thou, Soma, art strong by strength.

i. 175, 1. vrishé te vrishne induk vigl sahasra-sitamak.

For thee, the strong one, there is strong drink, powerful,
omnipotent.

In the ninth Mandala, specially dedicated to the praises
of Soma, the inspiriting beverage of gods and men, the

Jepetition of vrishan, as applied to the juice and to the god
who drinks it, is constant. Indo vrishd or vrishid indo
are incessant invocations, and become at last perfectly
meaningless.

There can be no doubt, in fact, that already in the
hymns of the Veda, vrishan had dwindled away to a mere
epitheton ornans, and that in order to understand it cor-
rectly, we must, as much as possible, forget its etymological
colouring, and render it by hero or strong. Indra, Agni,
the Asvins, Vishnu, the Ribhus (iv. 35, 6), all are vrishan,
which means no longer male, but manly, strong.

In the following passages® vrishan is thus applied to
Indra: \

i. 54, 2. yih dhrishnini sdvasd rédasi (iti) ubhé (iti) vri-
sha vrisha-tvd vrishabhdk ni-rifgate.

(Praise Indra) who by his daring strength conquers both
heaven and earth, a bull, strong in strength.

i. 100, 1. sdh y4h vrishd vrishnyebhik sim-okdk mahak
divdh prithivydk ka sam-rd¢ satini-satvd havyak bhireshu

maritvin nak bhavatu indrak Gtf.

He who is strong, wedded to strength, who is the king
of the great sky and the earth, of mighty might, to be
invoked in battles,—may Indra with the Maruts come to
our help! . '

i. 16, 1. & tvi vahantu hédrayah vrishanam séma-pitaye,
indra tva sfira-kakshasah.

May the bays bring thee hither, the strong one, to the
Soma-draught, may the sunny-eyed horses (bring) thee, O
Indra!

iv. 16, 20, evd it indrdya vrishabhélya vrishre brihma
akarma bhrigavak na ritham.

Thus we have made a hymn for Indra, the strong bull,
as the Bhrigus make a chariot. :
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X. 153, 2. tvAm vrishan vrisha it asi.

Thou, O hero, art indeed a hero; and not, Thou, 0.
male, art indeed a male ; still less, Thou, O bull, art mdeed
a bull.

i 101, 1. avasyivah vrishanam végra-dakshiram marit-
vantam sakhydya havimahe.

Longing for help we call as our friend the hero who

wields the thunderbolt, who is accompanied by the

Maruts.

viil. 6, 14. ni sishre indra dharnasim vigram gaghantha
déasyavi, vrish4 hi ugra srinvishé.

Thou, O Indra, hast struck the strong thunderbolt
against Sushna the fiend ; for, terrible one, thou art called
hero !

viii. 6, 40. vavridhansk dpa dyivi vrish vagr{ aroravit,
vritra-hd soma-pitamaé.

Growing up by day, the hero with the thunderbolt has
roared, the Vritra-killer, the great Soma-drinker.

V. 35, 4. vrisha hi 4si rddhase gaghishé vrishni te sivahk.

Thou (Indra) art a hero, thou wast born to be bounteous;
in thee, the hero, there is might.

It is curious to watch the last stage of the meaning of
vrishan in the comparative and superlative vérshiyas and
vérshishtha. In the Veda, vérshishfa still means excellent,
but in later Sanskrit it is considered as the superlative of
vriddha, old, so that we see vrishan, from meaning origin-
ally manly, vigorous,  young, assuming in the end the
meaning of old. (M. M., Sanskrit Grammar, § 252.)

Yet even thus, when vrishan means simply strong or
hero, its sexual sense is not always forgotten, and it breaks
out, for instance, in such passages as,

i. 32, 7. vrishnah vadhrik prati-ménam bdbhishan puru-
tri vritrdk asayat vi-astah.

Vritra, the eunuch, trying to be like unto a man (hke .-

unto Indra), was lymg, broken to many pieces.

The rext passages show vrishan as applied to Agni:

i 27, 15. vrishanam tvd vaydm vrishan vrishanak sim
idhimahi.

O, strong one, let us th¢ strong ones kindle thee, the
strong !
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v. 1, 12. évokima kavdye médhyéya vikak vandiran vri-
shabhaya vrishne.

We have spoken an adoring speech for the worshipful
poet, for the strong bull (Agni).

Vishnu is called vrishan, i. 154, 3:

pré vishrave slishdm etu manma giri-kshite uru-giydya
vrishne.

May this hymn go forth to Vishnu, he who dwells’ in -

‘the mountain (cloud), who strides wide, the hero !

Rudra is called vrishan: )

ii. 34, 2. rudrak yit vak marutak rukma-vakshasak vrisha
dgani prisnyih sukré {idhani.

When Rudra, the strong man, begat you, O Maruts with
brilliant chests, in the bright bosom of Prisni.

That the Maruts, the sons of Rudra, are called vrishan,
we have seen before, and shall see frequently again,
(i. 165, 13 ii. 33, 13; vil. 56, 20; 21; 58, 6.) The whole
company of the Maruts is called vrishd gandh, the strong
or manly host, i.e. the host of the Maruts, without any
further qualification.

Here lies, indeed, the chief difﬁcillty which is raised
by the common use of vrishan in the Veda, that when it
occurs by itself, it often remains doubtful who is meant
by it, Indra, or Soma, or the Maruts, or some other deity,
We sha.ll examine a few of these passages, and first some
where vrishan refers to Indra:

iv. .30, 10. 4pa ushdh é4nasah .sarat sim-pish/it Zha
bibhydshi, ni yit sim sisnithat vrishé.

Ushas went away from her broken chariot, fearing lest
the hero should do her violence.

Here vrishan is clearly meant for Indra, who, as we
learn from the preceding verse, was trying to conquer

- Ushas, as Apollo did Daphne; and it should be observed

that the word itself, by which Indra is here designated, is
particularly appropriate to the circumstances.

i. 103, 6. bhfiri-karmane vrishabhéya vrishne satyé-sush-
miya sunavima sémam, yék &-dritya paripanthi-iva slirak
dyagvanah vi-bhigan éti védah,

Let us pour out the Soma for the strong bull, the per-
former of many exploits, whose strength is true, the hero

*
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who, watching like a footpad, comes to us dividing the
wealth of the infidel. :

Here it is clear again from the context that Indra only
can be meant.

But in other passages this is more doubtful :

iii. 61, 7. ritasya budhné ushdsim ishanyén vrishd mah{
(iti?rrédasi (iti) & vivesa. .

he hero in the depth of the heaven, yearning for the
dawns, has entered the great sky and the earth. S

The hero who yearns for the dawns, is generally Indra;
here, however, considering that Agni is mentioned in the
preceding verse, it is more likely that this god, as the light
of the morning, may have been meant by the poet. That
Agni, too, may be called vrishan, without any other epithet
to show that he is meant rather than any other god, is clear
from such passages as, D

vi. 3, 7. vrishd rukshék éshadhishu ninot.

He the wild hero shouted among the plants.

In vii. 60, g, vrishanau, the dual, is meant for Mitra and
Varuna; in the next verse, vrishanak, the plural, must
mean the same gods and their companions.

That Soma is called simply vrishan, not only in the
ninth Mandala, but elsewhere, too, we see from such
passages as, , ,

iii. 43, 7. indra piba vrisha-dhitasya vrishnak (8 yam te
syen#h usaté gabhéra), ydsya mdde kyavdyasi préd krishtih
yasya mide dpa gotrd vavirtha. o

Indra drink of the male (the strong Soma), bruised by
the males (the heavy stones), inspirited by whom thou
makest the people fall down, inspirited by whom thou hast
opened the stables.

Here Syana, too, sees rightly that ‘ the male bruised by
the males’ is the Soma-plant, which, in order to yield the
intoxicating juice, has to be bruised by stones, which stones
are again likened to two males. But unless the words,
enclosed in brackets, had stood in the text, words which
clearly point to- Soma, I doubt whether Siyana would
have so readily admitted the definite meaning of vrishan
as Soma. :

i. 109, 3. mi khedma rasmin iti nidhaménik pitrindm
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saktih anu-yakkhaméndk, indrigni-bhyim kim wrishanak
madanti t& hi 4dri (iti) dhishiniydk upé-sthe. '
We pray, let us not break the cords (which, by means of
the sacrifices ffered by each generation of our forefathers,
unite us with the gods); we strive after the powers of our
fathers. The Somas rejoice for Indra and Agni; here are

the two stones in the lap of the vessel.

. First, as to the construction, the fact that participles are
thus used as finite verbs, and particularly when the subject
changes in the next sentence, is proved by other passages,
such as ii. 17, 4. The sense is that the new generation
does not break the sacrificial -succession, but offers Soma,
like their fathers. The Soma-plants are ready, and, when
pressed by two stones, their juice flows into the Soma-
vessel. There may be a double entendre in dhishandydh
upé-sthe, which Sanskrit scholars will easily perceive.

When vrishan is thus used by itself, we must be chiefly
guided by the adjectives or other indications before we deter-
mine on the most plausible translation. Thus we read:

i. 55, 4. S&h it vine namasyu-bhik vakasyate kiru géneshu
pra-bruvindh indriyim, vrishd khdnduk bhavati haryatih
vrishA kshémena dhénidm maghé-vd yat invati.

In the first verse the subject is clearly Indra: ‘ He alone
is praised by worshippers in the forest, he who shows forth
among men his fair power” But who is meant to be the
subject of the next verse? Even Siyana is doubtful. He
translates first: ‘The bounteous excites the man who
wishes to sacrifice; when the sacrificer, the rich, by the
protection of Indra, stirs up his voice” But he allows
an optional translation for the last sentences: ‘when the
powerfal male, Indra, by his enduring mind reaches the
praise offered by the sacrificer.’

According to these suggestions, Wilson translated : ‘ He
(Indra) is the granter of their wishes (to those who solicit
bim); he is the encourager of those who desire to worship
(him), when the wealthy offerer of oblations, enjoying his
protection, recites his praise.’

Benfey : ‘The bull becomes friendly, the bull becomes
desirable, when the sacrificer kindly advances praise.’

Langlois : ‘ When the noble Maghavan receives the

VOL. 1 K
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homage - of our hymns, his heart is flattered, and he
responds to the wishes of his servant by his gifts”’

As far as T know, the adjective kkdndu does not occur
again, and can therefore give us no hint* But haryata,
which is applied to vrishan in our verse, is the standing

epithet of Soma. It means delicious, and occurs very

frequently in the ninth Mandala. It is likewise applied
to Agni, Piushan, the Haris, the thunderbolt, but wherever
it occurs our ﬁrst thought is of Soma. Thus, without
quoting from the Soma-Mandala, we read, x. g6, 1, harya-
tim médam, the delicious draught, i.e. Soma.

X. 96, 9. pitvd madasya haryatdsya 4andhasak, means
having drunk of the draught of the delicious Soma.

vili. 72, 18. padim haryatdsya ni-dhinyim, means the
place where the delicious Soma resides. :

iii. 44, 1. haryatdh sGmah.

Delicious Soma.

il. 21, 1. bhara indriya s6mam yagatiya haryatim.

Bring delicious Soma for the holy Indra.

i. 130, 2. médiya haryatiya te tuvik-tamiya dhiyase.

That thou mayest drink the delicious and most powerful
draught, i. e. the Soma.

If, then, we know that vrishan by itself is used in the.
sense of Soma, haryatd vrishan can hardly be  anything
else, and we may therefore translate the second’ line of
- 1. 55, 4, ‘the strong Soma is pleasing, the strong Soma is
delicious, when the sacrificer safely brings the cow.’

That Indra was thirsting for Soma had been said in the
second verse, and he is again called the Soma-drinker in the
seventh verse. The bringing of the cow alludes to the often
mentioned mixture with milk, which the Soma undergoes
before it is offered.

That the Maruts are called vrishan, without further ex-
planations, will appear from the following passages: -

i. 85, 12. rayim nak dhatta vrishanak su-viram.

Give us wealth, ye heroes, consisting of good offspring.

viii. g6, 14. ishydmi vak vrishanak yidhyata dgad.

I wish for you, heroes (Maruts), fight in the race!

In all the passages which we have hitherto examined,
vrishan was always applied to living beings, whether

-
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animals, men, or gods. But as, in Greek, dppnm means
at last simply strong, and is applied, for instance, to
the crash of the sea, xTUmwos dponv wdvrov, so in the
Veda vrishan is applied to the roaring of the storms and
similar objects. '

v. 87, 5. svanéh vrisha.

Your powerful sound (O Maruts).

. X 47, L gagnbhma te dékshiram indra hastam vasu-
yévah vasu-pate vAsinidm, vidmd hi tva gé-patim siira génim
asmabhyam kitrdm vrishanam rayim déak. -

We have taken thy right hand, O Indra, wishing for trea-
sures, treasurer of treasures, for we know thee, O hero, to be
the lord of cattle; give us bright and strong wealth.

Should kitrd here refer to treasures, and vrishan to
cattle ?

x. 89, 9. ni amitreshu vadhdm indra timram vrishan
vrishdnam arushdm sisihi.

Whet, O here, the heavy strong red weapon, agamst the
enemies.

The long 4 in vrishdnam is certainly startling, but it
occurs once more, ix. 34, 3, where there can be no doubt
that it is the accusative of vrishan. Professor Roth takes
vrishan here in the sense of bull (s.v. tumra), but he does
not translate the whole passage.

jii. 29, g. krinéta dhlmaim vrishanam sakhéyak.

Make a mighty smoke, O friends!

Strength itself is called vrishan, if I am right m trans-
lating the phrase vrishanam sishmam by manly strength.
It occurs,

iv. 24, 7. té4smin dadhat vrishanam sishmam mdra}z

May Indra give to him manly strength.

vi. 19, 8. & nak bhara vrisharam sishmam indra.

Brmg to us, O Indra, manly strength. .

vil. 24, 4. asmé (iti) dadhat vrishanam sishmam indra.

Giving to us, O Indra, manly strength.

See also vi. 19, ¢, sdshmak vrishabhi?, used in the same
sense.

This constant play on the word vrlshan which we have
observed in the passages hitherto examined, and which
give by no means a full idea of the real frequency of its

K 2 .
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occurrence in the Veda, has evidently had its influence on
the Vedic Rishis, who occasionally seem to delight in the
most silly and unmeaning repetitions of this word, and
its compounds and derivatives, Here no language can
supply any adequate translation; for though we may

translate words which express thoughts, it is useless to -

attempt to render mere idle play with words. I shall
give a few instances : .

i. 177, 3. 4 tishtha ritham vrishanam vrishi te sutih
sémak péri-siktd médhini, yuktvé vrisha-bhyAm vrishabha
kshitinfm héri-bhyim y4hi pra-vitd dpa madrik.

Mount the stPong car, the strong Soma is poured out for
thee, sweets are sprinkled round; come down towards us, thou
bull of men, with the strong bays, having yoked them. -

But this is nothing yet compared to other passages, when
the poet cannot get enough of vrishan and vrishabh4.

ii. 16, 6. vrishi te vigrah uté te vrishd rithah vrishani
héri (iti) vrishabhdni 8yudh4, vrishnak médasya vrishabha
tvém isishe indra sémasya vrishabhésya tripnuhi.

Thy thunderbolt is strong, and thy car is strong, strong
are the bays, the weapons are power/ul, thou, bull, art lord of
the strong draught, Indra rejoice in the powerful Soma!

V. 36, 5. vrishé tvd vrishanam vardhatu dyadk vrisha vri-
sha-bhyim vahase héri-bhy&m, sdk nak vrish vrisha-rathak
su-sipra vrisha-krato (iti) vrish4 vagrin bhére dhah.

May the strong sky increase thee, the strong ; a strong
one thou art, carried by two strong bays; do thou who art
strong, with a strong car, O thou of strong might, strong
holder of the thunderbolt, keep us in battle !

V. 40, 2—3. vrishd griva vrishd médak vrishd s6mak ayam
sutd%, vrishan indra vrisha-bhik vritrahan-tama, vrishd tvé
vrishanam huve.

The stone is strong, the draught is stromg, this Soma
that has been poured out is strong, O thou strong Indra,
who killest Vritra with the strong ones (the Maruts), I
the sirong, call thee, the strong. :

viil. 13, 31—33. vrishd ayém indra te rithak uté (iti) te
vrishand héri (iti), vrish4 tvdm sata-krato (iti) vrisha hivak.
vrishd grivi vrishd médak vrishi s6mak aydm sutéh, vrishé
yagiik yim invasi vrishA hévah. vrishd tvA vrishanam

2
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huve végrin kitribhik Gti-bhik, vavintha hi préti-stutim
vrishid hivah, : :
This thy car is strong, O Indra, and thy bays are strong;

.. thou art strong, O omnipotent, our call is strong. The

stone is sfrong, the draught is strong, the Soma is strong,
which is here poured out ; the sacrifice which thou orderest,
is strong, our call is strong. I, the strong, call thee, the
3trong, thou holder of the thunderbolt, with manifold
blessings; for thou hast desired our praise; our call is
strong.

There are other passages of the same kind, but they are
too tedious to be here repeated. The commentator, through-
out, gives to each vrishan its full meaning either of
showering down or bounteous, or male or bull ; but a word
which can thus be used at random has clearly lost its
definite power, and cannot call forth any definite ideas in
the mind of the listener. It cannot be denied that here
and there the original meaning of vrishan would be appro-
priate even where the poet is only pouring out a stream of
majestic sound, but we are not called upon to impart sense

‘to what are verba et preterquam nikil. When we read,

i. 122, 3, vitah apim vrishan-vin, we are justified, no
doubt, in translating, ‘the wind who pours forth water ;’
and x. 93, 5, apim vrishan-vast (iti) siryAmédsi, means ‘ Sun
and Moon, givers of water’ But even in passages where
vrishan is followed by the verb vrish, it is curious to observe
that vrish is not necessarily used in the sense of raining or
pouring forth, but rather in the sense of drinking.

vi. 68, 11. indrivarund méidhumat-tamasya vrishnak sé-
masya vrishand * & vrishethim,

* The dual vrishanau occurs only when the next word begins with a vowel.
Before an initial a, &, i, the an is always changed into &v in the Sanhitd
(i. 108, 7-12; 116, 21 ; 117, 19; 153, 2; 57, §; 158, I; 180, 7; vii. 61, §).
Before u the preceding au becomes & in the Sanhit&, but the Pada gives au,
in order to show that no Sandhi can take place between the two vowels
(vii. 60, 9; x. 66, 7). Before consonants the dual always ends in 4, both in
the Sanhitd and Pada. But there are a few passages where the final 4 occurs
before initial vowels, and where the two vowels are allowed to form one
syllable. In four passages this happens before an initial 4 (i. 108, 3; vi. 68,
11; i 177, 1; ii. 16, 5). Once, and once only, it happens before u, in viii.
22, 12.
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Indra and Varuna, you strong ones, may you drink of
the sweetest strong Soma.

That &-vrish means to drink or to eat, was known to
Siyana and to the author of the Satapatha-brahmana, who
paraphrases & vrishidyadhvam by asnita, eat.

The same phrase occurs i. 108, 3.

i. 104, 9. uru-vyakik gathire i vrishasva,

Thou of vast extent, drink (the Soma) in thy stomach. °

- The same phrase occurs x. g6, 13. .

viil. 61, 3. & vrishasva—sutésya indra 4ndhasak.

Drink, Indragof the Soma that is poured out.

In conclusion, a few passages may be pointed out in

which vrishan seems to be the proper name of a pious

worshipper: . ,

i 36, 10. y4m tvd devisah ménave dadhik ihé ydgishtham
havya-véhana, ydm kénvah médhya-atithiz dhana-spritam
yam vrishid yim upa-stutih.

Thee, O Agni, whom the gods placed here for man, the
most worthy of worship, O carrier of oblations, thee whom
Kanva, thee whom Medhyétithi placed, as the giver of
wealth, thee whom Vrishan placed and Upastuta. -

Here the commentator takes Vrishan as Indra, but this
would break the symmetry of the sentence. That Upa-

- stutak is here to be taken as a proper name, as Upastuta,

; the son of Vrishéihavya, is clear from verse 17:
agnih pré 4vat mitr{ utd médhya-atithim agnik sitd upa-

stutam. : ' :

Agni protected also the two friends, Medhyétithi and
Upastuta, in battle. ,

The fact is that whenever upastutd has the accent on the
last syllable, it is intended as a proper name, while, if used
as a participle, in the sense of praised, it has the accent on
the first. T
Vil §, 25. yéth4 kit kdnvam &vatam priyd-iedham upa-
“stutdm. —

As you have protected Kanva, Priyamedha, Upastuta.
Cf i 112, 15. :

viii. 103, 8. pré mémhish{héya ghyata—utpastutisah ag-
naye.

Sing, O Upastutas, to the worthiest, to Agni!
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X. 115, 9. fti tvd agne vrishfi-hdvyasya putrdh upa-
stutdsak rishayakh avokan. '

By these names, O Agni, did the sons of Vrishfihavya,
the Upastutas, the Rishis, speak to you.

Vrishan occurs once more as a proper name in vi. 16,
14 and 15:

téim Gm (it)) tvi dadhydn rishik putrdk idhe atharvanah, °
vritra-hdnam puram-darim.

tim {m (iti) tvd pithydh vrishd sim idhe dasyuhén-
tamam, dhanam-gayam rane-rane.

Thee, O Agni, did Dadhyak kindle, the Rishi, the son of
Atharvan, thee the killer of Vritra, the destroyer of towns.

Thee, O Agni, did Vrishan Pithya kindle, thee the best
killer of enemies, the conqueror of wealth in every battle.

Here the context can leave no doubt that Dadhyak as
well as Vrishan were both intended as proper names. Yet as
early as the composition of the Satapatha-brdhmana, this
was entirely misunderstood. Dadhyak, the son of Atharvan,
is explained as speech, Vrishan Pathya as mind (Sat. Br.
vi. 3, 3, 4). On this Mahidhara, in his remarks on Vig.
Sanh. xi. 34, improves still further. For though he allows
his personality to Dadhyak, the son of Atharvan, he says
that PAthya comes from pathin, path, and means he who
moves on the right path; or it comes from péthas, which
means sky, and is here used in the sense of the sky of the
heart. He then takes vrishan as mind, and translates the
mind of the heart. Such is the history of the rise and fall
of the Indian mind!.
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Maw~para I, StxrTa 86.
AsHrARA I, ADHYAYA 6, VARGA 11-12,

1. Mirutal ydsya hi kshdye pAthd divdh vi-maha-

sah, sdh su-gopdtamalk gdnah. .
2. Yagiiafh va yagiia-vihasah v1prasya va matméﬁm,
mérutak srinutd hivam.

3. Utd vi ydsya vAginak 4nu vipram dtakshata,
sdh gintd gé-mati vragé.

4. Asyd virdsya barhishi sutdh sémak div1sht1shu
ukthim mddak ka sasyate.
. 5. Asy4 sroshantu 4 bhdvah * visvih ydh karshanih
abh{, sfiram kit sasrdshik fshak. .

6. Porvibhih hf dadisimé sardt-bhih marutah

vaydm, 4dvah-bhik karshaninim.

7. Su- -bhigah sdh pra-yagyavah mairutah astu
mértyah, ydsya préyAmsi pdrshatha,
8. Sasaméndsya vA narah svédasya satya-savasah,
- vidd kémasya vénatah.

9. Ylydm tdt satya-savasak dvih karta mahl-tva,néi,
vidhyata vi-dyuts rdkshak.

10. Gthata glihyam tdmah vi yﬁ,ta visvam atrfnam,
- gy6tik karta ydt usmdsi.

* 8-bhtivak
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Hym~ 1O THE MARUTS (THE STORM-GODS).

1. O Maruts, that man in whose dwelling you drink

.(the Soma), ye mighty (sons) of heaven, he indeed has

the best guardians.! »

2. You who are propitiated? either by sacrifices
or from the prayers of the sage hear the call, O
Maruts!

3. Aye, the strong man to whom you have granted
a sage, he will live in a stable rich in cattle.!

4. On the altar of that strong man Soma is poured
out in daily sacrifices; praise and joy are sung.

5. To him let the strong® Maruts listen, to him
who surpasses all men, as the flowing ram—clouds
pass over the sun.

. 8. For we, O Maruts, have sacrificed in many a
harvest, through the mercies® of the swift gods (the
storm-gods). .

7. May that mortal - be blessed, O worshipful
Maruts, whose offerings you carry off!

8. You take notice either of the sweat of him who
praises you, ye men of true strength, or of the desire
of the suppliant.!

9. O ye of true strength, make this manifest by
your greatness! strike the fiend ! with your thunder-
bolt !

10. Hide the hideous darkness, destroyl every
tusky? spirit. Create the light which we long
for!
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COMMENTARY.

This hymn is ascribed to Gotama. The metre is Géyatri
throughout.

Verse 1, note . Vimahas occurs only once more as an
epithet of the Maruts, v. 87, 4. Being an adjective derived
from mahas, strength, it means very strong. The strong
ones of heaven is an expression analogous to i, 64, 2. divdA
rishvdsak ukshénah; 1. 64, 4. divdh nérah. '

]

Verse 2, note !. The construction of this verse is not
clear, Yagfis-vihas has two meanings in the Veda. It is
applied to the priest who carries or performs the sacrifice :

iti. 8, 3, and 24, 1. vérkah dhdk yagfid-vihase. '

Grant splendour to the sacrificer !

But it is also used of the gods who accept the sacrifice,
and in that case it means hardly more than worshipped or
propitiated; i. 15, 11 (Asvinau); iv. 47, 4 (Indra and
Viyu); viil, 12, 20 (Indra). In our verse it is used in
the latter sense, and it' is properly construed with the in-
strumental yagfiaih. The difficulty is the gen. plur. mati-
nim, instead of matibhik, The sense, however, seems to
allow of but one construction, and we may suppose that the
genitive depends on the yagha in yagfidvihas, ‘accepting
the worship of the prayers of the priest’ Benfey refers
yagfiaik to the preceding verse, and joins hivam to viprasya
matindm : ¢ Durch Opfer——Opferfordrer ihr -—oder ihr hort
~——Maruts—den Ruf der Lieder die der Priester schuf.’

The Sanhiti text lengthens the last syllable of srinuts, as
suggested by the metre. .

Verse 3, note !. The genitive ydsya viginak depends on.
vipra. - Anu-taksh, like anu-grah, anu-¢gfii, seems to convey
the meaning of doing in behalf or for the benefit of a person.
Gé4ntid might also be translated in a hostile sense, he will
go into, he will conquer many a stable full of cows.

Verse 5, note 1. 1 have altered & bhﬁvak into abhdvas,
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for I do not think that bhidvak, the second pers. sing.,
even if it were bhiivat, the third pers., could be joined with
the relative pronoun yé in the second pada. The phrase
visvih yah karshanih abhi occurs more than once, and is
never preceded by the verb bhuvak or bhuvat. Abhivas,
on the contrary, is applied to the Maruts, i. 64, 6, vida-
theshu abhidvak; and as there can be no doubt who are
the deities invoked, Abhdvah, the strong ones, is as appro-
priate an epithet as vimahas in the first verse.

Verse b, note % Sasrdshik ishak, as connected with stira,
the sun, can only be meant for the flowing waters, the
rain-clouds, the givers of ish or vigour. They are called
divyéh ishak :

viii. 5, 21. utd nah divydh isha® uté sindhiin varshathas.

You rain down on us the heavenly waters and the rivers.

Wilson translates: ¢ May the Maruts, victorious over all
men, hear (the praises) of this (their worshipper); and may
(abundant) food be obtained by him who praises them.’

Benfey : ‘Thn, der ob alle Menschen ragt, sollen hdren
die Labungen, und nahn, die irgend Weisen nahn.’

Langlois : ‘Que les Marouts écoutent favorablemeant la
pridre ; qu’ils acceptent aussi les offrandes de ce (mortel) que
sa position &léve au-dessus de tous les autres, et méme
jusqu’au soleil.”

‘Sroshantu does not occur again; but we find sréshan,
i. 68, 53 sréshaména, iii. 8, 10; vil. 51, I} vil, 7, 6.

Verse 6, note *. The expression Avobhik, with the help,
the blessings, the mercies, is generally used with reference
to divine assistance; (i. 117, 19; 167, 23 185 103 I}
iv. 22, §; 41, 63 V. 74, 6; vi. 47, 12; Vii. 20, I3 35, 1, &ec.)
It seems best therefore to take karshani as a name or
epithet of the Maruts, although, after the invocation of the
Maruts by name, this repetition is somewhat unusual. One
might translate, ¢ with the help of our men, of our active
and busy companions,’ for karshani is used in that sense
also. Only 4vobhik would not be in its right place then.

Verse 7, note . Par, with ati, means to carry over,



140 HYMNS TO THE MARUTS.

(. 97, 85 99, 15 174, 9; iii. 15, 35 20, 45 iv. 39, 15 V. 25, .

95 73, 8; vii. 40, 45 97, 4; viil. 26, 5; 67, 2, &c.); with
apa, to remove, (i. 129, 5); with niA, to throw down. Hence,
if used by itself, unless it means to overrun, as frequently,
it can only have the general sense of carrying, taking,
accepting, or accomplishing.

Verse 8, note . Vidd as second pers. plur. perf. is
frequent, generally with the final ‘a’ long in the Sanhiti,

i 156, 35 V. 41, 133 55, 2.

Verse 9, note *. Observe the long penultimate in riksha,
instead of the usual short syllable. Cf. i. 13, 5, and see
Kuhn, Beitrige, vol. iii. p. 456.

Verse 10, note !. See note to i 39, 3, note *.

Verse 10, note %, Atrin, which stands for attrin, is one
of the many names assigned to the powers of darkness and
mischief. It is derived from atra, which means tooth or jaw,
and therefore meant originally an ogre with large teeth or
jaws, a devourer. Besides atri, we also find in the Veda
dtra, with the accent on the first syllable, and meaning what
serves for eating, or food: '

X. 79, 2. trizni asmai pal-bhik sém bharanti.

They bring together food for him (Agni) with their feet.

With the accent on the last syllable, atrd in one passage
means an eater or an ogre, like atrin: -

v. 32, 8. apidam atrim-—mridhrd-vakam.

Indra killed the footless ogre, the babbler.

It means tooth or jaw:

i. 129, 8. svaydm s rishayidhyai y& ‘nak upa-ishé atraik.

May she herself go te destruction who attackseus with
her teeth. »

It is probably from atr4 in the sense of tooth (cf. 680vres =
€ddvres) that atrin is derived, meaning ogre or a devouring
devil. In the later Sanskrit, too, the Asuras are represented
as having large tusks, Mahabh. v. 3572, damshiérino bhi-
mavegis ka.

Thus we read i. 21, 5, that Indra and Agni destroy the
Rakshas, and the poet continues :
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dpraghh santu atrinak.

May the ogres be without offspring !

ix. 86, 48. gahi visvin rakshdsak indo (iti) atrinah.

Kill, O Soma, all the tusky Rakshas. - Cf. ix. 104, 6 ;
105, 6. '

vi. 51, 14. gahi ni atriram panim,

Kill, O Soma, the tusky Pani.

. i 94, 9. vadhaih duk-simsén dpa duk-dhyik gahi
diré va yé anti va ké kit atrinah.

Strike with thy blows, O Agni, the evil-spoken, evil-
minded (spirits), the ogres, those who are far or who are
near. ’

See also i. 36, 14; 20; vi. 16, 28 ; vil. 104, 1; 5; viii.
12, I; 19, 15; X. 36, 4; I18, 1.
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Maw~vpara I, SOxTa 87.
Asarara I, AbEYAYA 6, VARGA 13,

1. Pri-tvakshasah pré-tavasah vi-rapsfnah &nina-
tdh 4vithurdh rigishinah, gushta-tamésah nri-ta-

méisah afigi-bhik vi &nagre ké kit usrfh-iva stri-

bhik. :

2. Upa-hvaréshu yit 4kidhvam yayim véyah—ivé
marutak kéna kit pathf, skétanti késih tpa vahk

rdtheshu 4 ghritdm ukshata midhu-varnam 4r-

kate.

3. Pri eshim &4gmeshu vithurf-iva regate bhtimik »

y4meshu -ydt ha yufigdte subhé, té krilfyak dhina-
yah bhrigat-rishtayah svaydm mahi-tvdm panayanta
dhdtayah. ’ ’

4. S4h hi sva-srit prishat-asvah - yivi gandh
ay4 isindh t4vishibhih £-vritah, dsi satydh rina-
yivi 4nedyah asy4h dhiydh. pra-avitd dtha vrishd
gandh. ' '

5. Pittih pratndsya gdnmani vadimasi sémasya
gihvd prd gigiti kdkshasi, yét im fndram sémi
rikvinah 4sata £t ft n&mini yagfifyAni dadhire.

6. Sriydse kim bhént-bhiz sdm mimikshire- té
rasmi-bhik té rikva-bhih su-khiddyah, t6 visi-
mantah ishmfnak dbhiravak vidré priydsya méruta-
sya dhimnak.
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Hym~ To THE MARUTS (THE STORM-GODS).

1. The active, the strong, the singers, the never
flinching, the immovable, the wild, the most beloved
and most manly, they have shown themselves with
‘their glittering ornaments, a few only,! like the
heavens with the stars.

2. When you see your way through the clefts, you
are like birds, O Maruts, on whatever road it be.
The clouds drop (rain) on your chariots everywhere ;
pour out the honey-like fat (the rain) for him who

" praises you.

3. At their ravings the earth shakes, as if broken,'
when on the (heavenly) paths they harness (their
deer) for victory? They the sportive, the roaring,
with bright spears, the shakers (of the clouds) have
themselves praised their greatness.

4. That youthful company (of the Maruts), with
their spotted horses,! moves by itself; hence? it
exercises lordship, and 1is invested with powers.
Thou art true, thou searchest out sin}® thou art
without blemish. Therefore thou, the strong host,
thou wilt cherish this prayer.

5. We speak after the kind of our old father, our
tongue goes forth at the sight? of the Soma: when
the shouting Maruts had joined Indra in the work,®
then only they received sacrificial bonours —

6. For their glory? these well-equipped Maruts
obtained splendours, they obtained * rays, and men to
praise them; nay, these well-armed, nimble, and fear-
less beings found the beloved home of the Maruts.’
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COMMENTARY.

This hymn is ascribed to Gotama, The metre is Gagati
throughout.

Verse 1, note . Ké kit refers to the Maruts, who are
represented as gradually rising or just showing themselves,,
as yet only few in number, like the first stars in the sky.
Ké kit, some, is opposed to sarve, all. The same expres-
sion occurs again, v. 52, 12, where the Maruts are compared
to a few thieves. B. and R. translate usrdk iva stri-bhik
by ‘like cows marked with stars on their foreheads.”: Such
cows no doubt exist, but they can hardly be said to become
visible by these frontal stars, as the Maruts by their orna-
ments. We must take usrfk here in the same sense as
dyévah; ii. 34, 2, it is said that the Maruts were perceived
dyévak né stri-bhik, like the heavens with the stars.

i. 166, 11. dire-drisak yé divyfk-iva stri-bhik.

Who are visible far away, like the heavens (or heavenly
beings) by the stars.

And the same is said of Agni, ii. 2, 5. dyai’ ni stri-bhik
kitayat rodasi (iti) 4nu. Stribhik occurs i. 68, 55 iv. 7, 33
vi. 49, 3; I12. It always means stars, and the meaning
of rays (strakl) rests, as yet, on etymological authority
only. The evening sky would, no doubt, be more appro-

priate than usrdk, which applies chiefly to the dawn. But

in the Indian mind, the two dawns, i e. the dawn and the
gloaming, are so closely united and identified, that their
names, too, are frequently interchangeable.

Verse 2, note !. 1 translate yayi not by a goer, a
traveller, i,e. the cloud, (this is the explanation proposed
"by Séyana, and adopted by Professor Benfey,) but by path.

ymologxcally yayi may mean either. But in parallel pas-
 sages yayi is clearly replaced by ydma. Thus :

viil. 7, 2. yat—y&mam subhrak dkidhvam.

When you, bright Maruts, have seen your way.

See also viil. 7, 4. yit yimam yénti vayd-bhik.

When they (the Maruts) go on their path with the winds.

-

*
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viil. 7, 14. ddhi-iva yit girlefm yAmam subhrak dkidhvam.

When you, bright Maruts, had seen your way, as it were,
along the moungains.

The same phrase occurs, even without yima or yayi, in

V. 55, 7. nd péarvatdh né nady3k varanta vah yitra

akidhvam marutah ga/clchata it u tat.

Not mountains, not rivers, keep you back ; where you
Jave. seen (your way) there you go.

Though yayi does not occur frequently in the Rig-veda,

the meaning of path seems throughout more applicable than
that of traveller.

v. 87, 5. tveshdk yayik.

Your path, O Maruts, is brilliant.

V. 73, 7. ugrdh vam kakuhdk yayik.

Fearful is your pass on high.

i. 51, 11. ugrdh yayim nik apéh srétasd asrlyat

The fearful Indra sent the waters forth on their way
streammg

X. 92, 5. pré—yayind yanti sindhavah.

The waters go forth on their path.

- Verse 3, note . Cf. i. 37, 8, page 51. There is no
authority for Sdyana’s explanation of vithur-iva, the earth
trembles like a widow. Vithurf occurs several times in
the Rig-veda, but never in the sense of widow. - Thus:

i. 168, 6. yit kyavdyatha vithurd-iva sim-hitam.

When you, Maruts, shake vshat is compact, hke brittle
thmgs.

i. 186, 25 vi. 25, 35 46, 6; viii. 96, 2; x. 77, 4 (vi-
thuryiti). The Maruts themselves are called &vithura in
verse 1. As to 4gma and ydma, see i. 37, 8, page 62.

Verse 3, note 2. Sibh is one of those words to which it
is very difficult always to assign a definite special meaning.
Being derived from sibh, to shine, the commentator has
no difficulty in explaining it by splendour, beauty; some-
times by water. But although sibh means originally
splendour, and is used in that sense in many passages,
yet there are others where so vague a meaning seems very

- inappropriate. In our verse Siyana proposes two trans-
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lations, either, ¢ When the Maruts harness the clouds,’ or,
¢ When the Maruts harness their chariots, for the bright
rain-water’ Now the idea that the Maruts harness» their
chariots in order to make the clouds yield their rain, can

hardly be expressed by the simple word subhé, i.e. for

brightness’ sake. ~As the Maruts are frequently praised for
their glittering ornaments, their splendour might be intended
in this passage as it certainly is in others. Thus: - .

i. 85, 3. yit subhdyante afigi-bhih tanfishu subhri?
dadhire virdkmatak.

When the Maruts adorn themselves with glittering
ornaments, the brilliant ones put bright weapons on their

“ bodies.

vii. 56, 6. subhd sébhishthah, sriy8 sém-mislah, Ggah-bhik
ugréh.

The most brilliant by their brilliancy, united with
splendour, terrible by strength.

In i 64, 4, 1 have translated vakshak-su rukmén &dhi
yetire subhé by ° they fix gold (chains) on their chests for
beauty’ And the same meaning is applicable to i. 117, 5,
subhé rukmam né darsatim ni-khétam, and other passages:
iv. 51, 63 vi. 63, 6. ‘ )

But in our verse and others which we shall examine, beauty
and brilliancy would be very weak renderings for subhé.
¢ When they harnessed their chariots or their deer for the sake

of beauty,” means nothing, or, at least, ver, little. 1 take,.
y g , VEry

therefore, subhé in this and similar phirases in the sense of
triumph or glory or victory. ‘When they harness their chariots
for to conquer,’ implies brilliancy, glory, victory, but it con-
veys at the same time a tangible meaning. Let us now see
whether the same meaning is appropriate in other passages :
© i. 23, 11. géyatdm-iva tanyatis mardtim eti dhrishnu-ya
yéit sibham yithina narah. :

The thundering voice of the Maruts comes fiercely, like
that of conquerors, when you go to conquer, O mer!

" Shyana:  When you go to the brilliant place of sacrifice.’
Wilson: ‘When you accept the auspicious (offering) .’
Benfey : ¢ Wenn ihr euren Schmuck nehmt. '

V. 57, 2. yéthana sibham, you go to conquer. Cf.v. 55, 1.
Siyana: ¢ For the sake of water, or, in a chariot”

-
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v. 52, 8. sirdhak mérutam 4t samsa i é
) ) ——utd sma té é
nérak pré syandrdk yugata tménd. ' bhe
Pruaise the host of the Maruts, and they, the men, the

quickly moving, will harness by ¢t .
- for conquest. y themselves (the chariots)

Sdyana : ¢ For the sake of water.’ Cf, x. 105, 3.
V. 57, 3. subhé yat ugrdh prishatit dyugdhvam.

. VYhen you have harnessed the deer for conquest.
Sa)gana: ‘ For the sake of water.’

v. 63, 5. ritham yufigate mardtas subhé su-khdm sl
gt subhé su-kham siirak
The Maruts harness the chariot i
& hors i s 1 meet for conquest, like

.Sﬁyana: ‘ For the sake of water.’
1. 88, 2. subhé kim yanti— dsvaih,
;‘Pe Marut; go on their horses towards conquest.
dyara: ‘In order to brighten th i
the sake of water.’ ghien the worshipper, or, for
i 119, 3. sém yit mithék paspridhandsak dgmat
makhédh dmitik giyavah rane. e fgmats aubhe
) When striving with each other they came together, for
the sake of g_lory, the brisk (Maruts), immeasurable (in
strenAgth), panting for victory in the fight.
S'zf.yana: ¢ For the sake of brilliant wealth.’
vii. 82, 5. marit-bhik ugrdh sibham anyah iyate.
'I‘Pe other, the fearful (Indra), goes with the Maruts to glory.
.S“ayana: ‘ He takes brilliant decoration.’
1L 26, 4. subhé— prishatik ayukshata,
'é‘hey had harnessed the deer for victory.
dyana: ‘They had harnessed in th t
together (with the fires).’ : ® water the deer
i. 167, 6. & asthipayanta yuvatim ydvinah subhé ni-

mislam, -

The Maruts, the youths, placed the maid (lightning

on .their chariot), their companion for victory, (subhé
nimisldm). ‘ ,

Séyana: « For the sake of water, or, on "the brilliant

chariot.” Cf. i. 127, 6; 165, 1.

vi. 62, 4 alibl?am. priksham isham {frgam vihanta.
The Asvins bringing glory, wealth, drink, and food.
L 2 . ‘
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viii, 26, 13. subhé kakrite, you bring him to glory.

Subham-yévan is an epithet of the -Maruts, 1. 89, 73
v. 61, 13. Cf subhra-yavéni, viil. 26, 19 (Asvinan).

Subham-y4, of the wind, iv. 3, 6.

Subham-yt, of the rays of the dawn, x. 28, 7.

Verse 4, note . Siyana: ¢ With spotted deer for their
horses.” See i. 37, 2, note !, page 59.

Verse 4, note 2. Ay# is a word of very rare occurrence
in the Rig-veda. It is the instrum. sing. of the feminine
pronominal base & or i, and as a pronoun followed by a
noun it is frequently to be met with; v. 45, 11. ay4 dhiy4,
&c. But in our verse it is irregular in form as not entering
into Sandhi with isin4h. This irregularity, however, which

might have led us to suppose an original ayéh, indefatigable, -
corresponding with the following s, is vouched for by the -

Pada text, in such matters a better authority than the San-
hitd text, and certainly in this case fully borne out by the
Pratisikhya, i. 163, 10. We must therefore take ayd as
an adverb, in the sense of thus or hence. In some passages
where ay4 seems thus to be used.as an adverb, it would be
better to supply a noun from the preceding verse. - Thus in
ii. 6, 2, ayd refers to samidham in ii. 6, I. In vi. 17,15, a
similar noun, samidha or girs, should be supplied. But
there are other passages where, unless we suppose that the
verse was meant to illustrate a ceremonial act, such as the
placing of a samidh, and that ay pointed to it, we must
take it as a simple adverb, like the Greek Tp: Rv. il
12, 23 iX. 53, 2; 106,14. In x. 116, g, the Pada reads
4yAh-iva, not dy8, as given by Roth; in vi. 66, 4, dyd nd,
the accent is likewise on the first.

Verse 4, note >. Rina-y&van is well explained by B. and
R. as going after debt, searching out sin. Sayana, though
he explains rina-yivan by removing sin, derives it neverthe-
less correctly from rina and y4, and not from yu. The
same formation is found in subbham-yé&van, &c.; and as
there is rina-y& besides rina-yfvan, so we find subham-y&
besides subham-yévan.
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Verse b, note *. The Soma-juice inspires the poet with
eloquence.

Verse B, note . Sami occurs again in ii. 31, 63 iii. 55,
3 Vil 45,275 X 40, L. In our passage it must be taken
as a locative of sam, meaning work, but with special refer-
ence to the toil of the battle-field. Tt is used in the same

.sense in

viii. 45, 27. Vi 4nat turvéne sami. :

He (Indra) was able to overcome in battle, lit. he reached
to, or he arrived at the overcoming or the victory in b.attle.

But, like other words which haye the general meaning of
working or toiling, sdm is likewise used in tlfe sense of
sacrifice. This meaning geems more applicable in

X. 40, 1. Vastoh-vastoh véhamanam dhiyd simi.

Your chariot, O Asvins, which through prayer comes
every morning to the sacrifice. ' .

ii. 31, 6. apim ndpat 4su-héma dhiyd sémi. '

Apim napit (Agni) who through prayer comes quickly
to the sacrifice. ' .

In these two passages one feels inclined, with a slight
alteration of the accent, to read dhiy4-sdmi as one Worfi.
Dhiya-sam would mean the sacrificer who is engaged in
prayer; cf. dhiyé-gdr, v. 43, 15 Thus we rea/d:

vi. 2, 4. yah te su-dfnave dhiyd mértah sasdmate. '

The mortal who toils for thee, the liberal god, with
prayer.

There is no necessity, however, for such a change, and
the authority of the MSS. is certainly against it.

In iii. 55, 3, sAmi is an acc. plur. neut.:

simi 4kkha didye plrvyéni.

I glance back zt tlljle former sacrifices. See B. }{. 8.v. fﬁ'

From the same root we have the feminine sémi, meaning
ivork, sacrificial work, but, as far as we can s€e, not simply
sacrifice. ‘Thus the Ribhus and ‘others are said to Pave
acquired immortality by their work or works, sami or
samibhik, i 20, 23 I10, 45 i, 60, 35 iv. 33, 4 Cf. .
22, 83 17, 185 V. 42, 105 77, 45 V- 52, 13 vill. 75, 143
iX. 74, 75 X. 28, 12. In vi. 3, 2, We read :

igé yagfiébhik sasamé samibhik,
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I have sacrificed with sacrifices, I have worked with
pious works,

Here the verb sam must be taken in the sense of

working, or performing ceremonial worship, while in other
places (iii. 29, 16; v. 2, 7) it takes the more special sense
of singing songs of praise. The Greek xau-vo, to work, to
labour, to tire (Sanskrit simyati), the Greek rxouw:d§ and
xopiCw, to labour for or take care of a person, and possibly .
even the Greek xduos, a song or a festival (not a village
song), may all find their explanation in the Sanskrit root
sam. » . '
The idea that the Marnts did not originally enjoy divine
honours will occur again and again: cf. i. 6, 4; 72, 3
A similar expression is used of $he Ribhus, i. 20, 8, &e.
Yagiiya, properly ‘worthy of sacrifice,’ has the meaning
of divine or sacred. The Greek dy:os has been compared
with yigya, sacrificio colendus, not a Vedic word.

. Verse 6, note %, Sriyése kdm seems to be the same as the
more frequent sriyé kdm, Sriyése only occurs twice more,
V- 59, 3- The chief irregularity consists in the absence of
Gura, which is provided for by Pénini’s kasen (iii. 4, g).
Similar infinitives, if they may so be called, are bhiyése,
V. 29, 4; vridhdse, v. 64, 5; dhruvise, vii. 7o, 1; tugise,
iv. 23, 73 rifigése, viil. 4, 17; vrifigése, viii. 46, 1; rikése,
vil, 61, 6. In vi. 39, 5, rikése may be a dat. sing. of the
masculine, to the praiser.

Verse 6, note %. Mimikshire from myaksh, to be united
with, Rasmi, rays, after bhéind, splendour, may seem
weak, but it is impossible to assign to rasmi any other
meaning, such as reins, or strings of a musical instru-

ment. Inv. 79, 8, rasmi is used in Juxta-position with
arki.

Verse 6, note 3, The bearing of this concluding verse is
not quite clear, unless we take it as a continuation of the
preceding verse. It was there said that the Maruts (the
rikvinak) obtained their sacrificial honours, after having
Joined Indra in his work. Having thus obtained a place

‘in the sacrifice, they may be s '
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aid to have won at the same

. . d
ime splendour and worshippers to sing their pra;::;v :::15
tlm; Ie): established themselves in what became athe ey
tlf v:r: as their own abode, their own place among g

no .
invoked at the sacrifice. . W
VY'h'(;'li::exxletre requires that v;'lc: should rez;i (:ial.;l:r:l b o
translates : ¢ Gedeih’n zu spen . schon-
B;I:l‘?i{:kz‘ten mit Lichtern, Strahler{ n}xt hLob:ia:%!eind
o die briillenden, furchtlosen sturmisc en;
bekannt als Glieder des geliebten Marutstamms.they Lve
" \?Vilson . ¢Combining with the sola.{f ray(s,f R ind)
. i he welfare (0 s
 willi red down (rain) for t od),
Wﬂc}.milymrl):::i by the priests, have been pleas'ed pa;tSVing
of ’h y(tsacriﬁcial food). , Addressed with praises, moving
- 'tftl‘3 and exempt from fear, they have becoxtnse, p
iftly, . .
Z‘:a s}tration agreeable and suitable to the Maru

° g

regenen 3
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Maw~para I, Stxra 88.
. Asarara I, ApDAEYAYA 6, VARGA 14,

1. X vidytnmat-bbik marutah su-arkath rathebhih
yita rishtimdt-bhikh * 4sva-parnaih, & vdrshishthaya,

nak ishf vdyah nd paptata su-miyah.

2. Té arunébhik vdram & pisdngaih subhé kim
yanti rathatdh-bhik 4svaih, rukmdh nd kitrédh t svd-
‘'dhiti-vin pavy4 réthasya ganghananta bhiima.

8. Sriyé kim vah 4dhi tanfshu vésih medh4}
v4inid n4 krinavante Grdhvd, yushmdbhyam kém
marutah su-gAtdh tuvi-dyumnisak dhanayante
ddrim. :

4. Ahéni gridhrdk péri 4 vah & aguh nnéfm dhiya,m

Vﬁ.rké.rydm ka devim,. brdhma krinvintah gétamé.sah'

arkaih Grdhvdm nunudre utsa-dhim pibadhyai.

5. Etdt tydt nd ybganam aketi sasvdh ha ydt
marutak gétamah vah, pdsyan hiranya-kakrin dyah-
damshtrdn vi-dhivatah varfhdn.

. 6. Eshd syi vak ma,rutah.anu-bhartﬂ préti sto-
bhati vAghdtah nd véni, 4stobhayat vrithi 4sim 4nu
svadhdm gdbhastyoh. :

* rishti-mantah? + kitrdh eshdm? 1 medhdh

MANDALA I, SUKTA 88. -

Hym~x To THE MARUTS (THE STORM-GODS).

1. Come hither, Maruts, on your chariots charged
,with lightning, resounding with beautiful songs
stored with spears, and winged with horses! Fly®
to us like birds, with your best food,® you mighty
ones !

2. They come glorlously -on their red, or, it may
be, on their tawny horses which hasten their chariots.
He who holds the axe! iz brilliant like gold ;—
with the felly? of the chariot they have struck the
earth.

3. On your bodies there are daggers for beauty;
may they stir up our minds' as they stir up the forests.
For your sake, O well-born Maruts, you who are
full of vigour, they (the priests) have shaken® the
stone (for distilling Soma).

4. Days went round you and came back,’ O hawks,
back to this prayer, and to this sacred rite; the
Gotamas making prayer with songs, have pushed up
the lid of the well (the cloud) for to drink.

5. No such hymn® was ever known as this which
Gotama sounded for you, O Maruts, when he saw you
on golden wheels, wild boars?® rushing about with
iron tusks.

6. This refreshing draught of Soma rushes towards
you, like the voice of a suppliant: it rushes freely
from our hands as these libations are wont to do.
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-

COMMENTARY.

This hymn is ascribed t
: o Gotama, the son of Raht;
The metre varies. Verses 1 and 6 are put ;:;fa”:;

Prastira-pankti, i.e. @s 12 +12+8 +8. By merely count

ing the syllables, and dissolving semivowels, it is just

possible to get twenty-four syllables in the first line of

5 T] ] .« . .
verses 1 alld . e o d meuIClaxls !llllst have Scallned.a

ﬁyvic_lyuilmif-bh_ih marutak su-arkaik
| rathebhik yita"rishfimat-bhik asva-parmalh
Again verse 6 eshd syA vah marutak ;nrl-;bh;,rtr} |
prati stobhati vggh:xt;ﬁ na vand.
But the general character of these lines shows that they

were intended for hendecasyllabi i
- yllabics, each ending in -
bacchius, though even then they are not free ﬁ'ozzgir:elgu?

larities. 'The first verse would scan :
4 vidyunmat-bhi% marutah su-arkaik
_ x;atliebilih yata~rishfimat-(bhik) ;:v;-p;rnaih.
And verse 6: eslvla’i_ sy4 vah maruta~anu-bhartri
prati stobhati vggh::ti;.k na vani.

Our only difficulty would be the termination bhik of rishfi- -

mat-bhik. T cannot adopt ’ i
drop the Visarga of bhilI: air;fif:;glzuih?nstosug%gt}o? g
vol. iv, p. 19{5), for this would be a license v{ith(:::mge,
fl?art_lﬂfeL I.t is different with sak, originally sa, or :3;
eminines in 1h, where parallel forms in 1 are int;eil'
glxlz}:; ' Tl:le simplest correction would be to read l‘;ith;bh_i.]’:
gzrt o:'lil;l?s-mal(;t;h asva-parnaik. One might urge in sup-
port of l‘efl_'ea. g that in all other passages where rishfimat
ocou {s Yers to tht? Maruts themselves, and never to their
ots. Yet the difficulty remains, how could 80 simpl
a reading have been replaced by a more difficult one ?SlmP ’

In the two Givatri pi .
yatri padas which
reluctant to alter. I therefore SC;n follow I feel equally

. & varshishtAayi nah ishd v;ya-lh na paptata sa-méyéh
ing the dactyl of paptata as representing a spondee :md

MANDALA I, SUKTA 88. - 155

admitting the exceptional bacchius instead of the amphimacer
at the end of the line. ' ’
The last line of verse 6 should be scanned : .
;.stabh;yat vrithi™4shm anu svadhim g;bhastyoh.
There are two other verses in this hymn where the metre
is difficult. In the last pdda of verse 5 we have seven
syllables instead of eleven. Again, I say, it would be most
*easy to insert one of the many tetrasyllabic epithets of the
Maruts. But this would have been equally easy for the
collectors of the Veda. Now the authors of the Anukra-
manis distinctly state that this fifth verse is virddripé, i.e.
that one of its pAdas consists of eight syllables. How~
they would have made eight syllables out of vi-dhavatak
varahiin does not appear, but at all events they knew that
last pada to be imperfect. The rhythm does not suffer by
this omission, as long as we scan vi-dh&vatak varahin.
Lastly, there is the third pida of the second verse,
rukmak na kitrak svadhiti-van. It would not be possible
to get eleven syllables out of this, unless we admitted vytha
not only in svadhitivan or svadhiti-van, but also in Jc‘iltr;]t.
Nothing would be easier than to insert eshim after kitrah,
but the question occurs again, how could eshim be lost,
or why, if by some accident it had been lost, was not so
obvious a correction made by Saunaka and Kétyayana?

Verse 1, note . Alluding to the music of the Maruts,
and not to the splendour of the lightning which is men-
tioned before. See Wolf, Beitrige zur Deutschen Mytho-
logie, vol. ii. p. 137- ¢Das Ross und den Wagen des
Gottes begleitet munterer Hornerschall, entweder stosst er
gelbst ins Horn, oder sein Gefolge. Oft vernimmt man auch
eine liebliche Musik, der keine auf Erden gleich kommt
*(Miillenhof, 582). Das wird das Pfeifen und Heulen des
Sturmes sein, nur in idealisirter Art. Ibid. p. 158.

Verse 1, note . Vérshishtha, which is generally ex-
plained as the superlative of vriddha, old, (Péin. vi. 4, I 57,)
has in most passages of the Rig-veda the more general
neaning of strong or excellent : vi. 47, 9. isham & vakshi
ishdm vérshishthdm; iii. 13, 7 (vésu); jii. 26, 8 (rdtna);
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iii..16, 3 (rai); iv. 31, 15; viil. 46, 24 (srivak); iv. 22, g
(nrimnd); v. 67, 1 (kshatrd); vi. 45, 31 (miirdhén). . In
some passages, however, it may be taken in the sense of
oldest (i. 37, 6; v. 7, 1), though by no means necessarily.
Virshishta is derived in reality from vrishan, in the sense
of strong, excellent. See note to i. 8 5, 12, page 126.

Verse 1, note . Paptata, the second person plural of the,
Let of the reduplicated base of pat. It is curiously like
the Greek wimrere, but it has the meaning of flying rather
than falling: see Curtius, Grundziige, p. 190. Two other
forms formed on the same principle occur in the Rig-veda,
papta% and paptan :

i 31, 1. pré yait vdyak na péptan,

That they may fly*to us like birds.

vi. 63, 6. pri vim vdyak—4nu paptan.

May your birds fly after you.

X. 95, 15. puriravah m& mritha% m4 pré paptah.

Purfiravas, do not die, do not fly away !

Vemse 2, note . Though svadhiti-vin does not occur
again, it can only mean he who holds the axe, or, it may
be the sword or the thunderbolt, the latter particularly, if
Indra is here intended. Svadhiti signifies axe: .

ili. 2, 10, svi-dhitim né tégase.

"They adorned Agni like an axe to shine or to cut.

The svadhiti is used by the butcher, i, 162, 95 185 20;
and by the wood-cutter or carpenter, iii. 8,65 11; x. 8,
7> &e. In v. 32, 10, a devi svadhitik is mentioned, possibly
the lightning, the companion of Indra and the Maruts.

Verse 2, note %, The felly of the chariot of the Maruts
is frequently mentioned. It was considered not only as
an essential part of their chariot, but likewise as useful for
crushing the enemy : - -

V. 52, 9. utd pavy4 rithinAm 4drim bhindanti dgasi.

They cut the mountain (cloud) with the felly of their
chariot.

i. 166, 10. pavishu kshuri% dhi. .

On their fellies are sharp edges.

i
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In v. 31, 5, fellies are mentioned without horses and
chariot, which were turned by Indra against the Dasyus,
(i. 64, 11.) I doubt, however, whether in India or else-
where the fellies or the wheels of chariots were ever used
as weapons of attack, as detached from the chariot; (see
M. M,, On Pavirava, in Beitriige zur vergleichenden Sprach-
forschung, vol. iii. p. 447.) If we translate the figurative
Jlanguage of the Vedic poets into matter-of-fact terms, the
fellies of the chariots of the Maruts may be rendered by
thunderbolts ; yet by the poets of the Veda, as by the ancient
people of Germany, thunder was really supposed to be
the noise of the chariot of a god, and it was but a con-
tinuation of the same belief that the sharp wheels of that
chariot were supposed to cut and crush the clouds; (see
M. M, loc. cit. p. 444.)

Verse 3, note '. That the vésis are small weapons, knives
or daggers, we saw before, p. 59. Siyara here explains visi

- by a weapon commonly called 4ra, or an awl. Inx. 101, 10,

vésis are mentioned, made of stone, asman-méyi.

The difficulty begins with the second half. Medh4, as
here written in the Pada text, could only be a plural of a
neuter medhim, but such a neuter does nowhere exist in
the Veda. We only find the masculine médha, sacrifice,
which is out of the question here, on account of its accent.

~ Hence the passage iii. 58, 2, GrdhvéZ bhavanti pitdra-iva

médhak, is of no assistance, unless we alter the accent.
The feminine medhi means will, thought, prayer: i. 18, 6;
i. 34, 7; iv. 33, 105 V. 27, 4; 42, 13; Vil. 104, 6; viil.
6,10; 52,9; ix. 9, 93 26, 3; 32, 6; 65, 16; 107, 25;
x. 91, 8, The construction does not allow us to take
medhi as a Vedic instrumental instead of medhdy4, nor
does such a form occur anywhere else in the Rig-veda.
Nothing remains, I believe, than to have recourse to con-
jecture, and the addition of a single Visarga in the Pada
would remove all difficulty. In the next line, if tuvi-dyum-
nisak be the subject, it would signify the priests. This,
however, is again without any warrant from the Rig-veda,
where tuvi-dyumnd is always used as an epithet of gods.
I therefore take it as referring to the Maruts,.as an

N N
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adjective in the nominative, following the yocatives marutak
su-gitdh. The conception that the Maruts stir up the
forests is not of unfrequent occurrence in the Rig-veda:
cf. i. 171, 31 v. 59, 6. That {irdhvd is used of the mind,
in the sense of roused, may be seen in i 119, 2; 134, I;
144, 1; vil. 64, 4. The idea in the poet’s mind seems to
have been that the thunderbolts of the Maruts rouse up
men to prayer as they stir the tops of the forest trees.

Verse 3, note-. On dhan in the sense of to agitate,
see B. and R. s, v.

Verse 4, note . The first question is, which is the
subject, 4hini or gridhrdk? If gridhrik were the subject,
then we should have to translate it by the eager poets,
and take dhani in the sense of visvi ahdni. The sense
then might be: ‘Day by day did the eager poets sing
around you this prayer’ There would be several objec-
tions, however, to this rendering, First, gridhris never

occurs again as signifying poets or priests, One pas- °

sage only could be quoted in support, ix. 97, 57, kaviyak
na gridhrdZ (not gridhrék), like greedy poets. But even
here, if this translation is right, the adjective is explained
by kavi, and does not stand by itself. . Secondly, ‘dhéni

by itself is never used adverbially in the sense of day after .

day. The only similar passage that might be quoted is
iil. 34, 10, and that is very doubtful. To take dhéni as a
totally different word, viz. as 4+ héini, without ceasing,
without wearying, would be too bold in the present state
of Vedic interpretation. If then we take &héni as the
subject, gridhrds would have to be taken as a vocative,
and intended for the Maruts. Now, it is perfectly true,
that by itself gridhra, hawk, does not occur again as.a
name of the Maruts, but syeni, hawk, and particularly a
strong hawk (ix. 95, 6), is not only a common simile applied
to the Maruts, but is actually used as one of their names:

vii. 56, 3. abhi sva-piibhik mith&% vapanta vita-svanasak
syendk aspridhran. ‘ : , :

They plucked each other with their beaks (?), the hawks,
rushing like the wind, strove together.
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Aguk might be the aorist of gai, to sing, or of gi
to go:

1174, 8. s4né td te indra nivyak & aguh.

New poets, O Indra, sang these thy old deeds.

iii, 56, 2. givah & aguh.

The cows approached.

If then the sense of the first line is, ‘ Days went and

,cime back to you,’ the next question is whether we are
to extend the construction to the next words, imim dhiyam
varkiryfm ka devim, or whether these words are to be
joined to krinvintah, like bréhma. The meaning of
vArkiry4 is, of course, unknown, Séyana’s interpretation
as ‘what is to be made by means of water’ is merely
etymological, and does not help us much. It is true that
the object of the hymn, which is addressed to the Maruts,
is rain, and that literally vérkiryf might be explained as
‘that the effect of which is rain.” But this is far too
artificial a word for Vedic poets. . Possibly there was some
other word that had become unintelligible and which, by
a slight chapge, was turned into virkéaryd, in order to
give the meaning of rain-producing. It might have been
karkirya, glorious, or the song of a poet called Varkara.
The most likely supposition is that virkéryd was the name
given to some famous hymn, some pazan or song of triumph
belonging to the Gotamas, possibly to some verses of the
very hymn before us. In this case the epithet devi would
be quite appropriate, for it is frequently used for a sacred
or sacrificial- song: iv. 43, I. devim su-stutim; iii. 18, 3.
imdm dhiyam sata-séyiya devim. See, however, the note
to verse 6. :

The purport of the whole line would then be that many
days have gone for the Maruts as well as for the famous
hymn once addressed to them by Gotama, or, in other
words, that the Gotamas have long been devoted to the
Maruts, an idea frequently recurring in the hymns of the
Veda, and, in our case, carried on in the next verse, where
it is said that the present hymn is like one that Gotama
composed when he saw the Maruts or spoke of them as
wild boars with iron tusks. The pushing up the lid of the
well for to drink, means that they obtained rain from the

A
td
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cloud, which is here, as before, represented as a coverec
well. :

See another explanation in Haug, Uber die urspriingliche
Bedeutung des Wortes Brahma, 1868, p. 5.

Verse 5, note 1. Yégana commonly means a chariot :

vi. 62, 6. arend-bhik y6ganebhik bhuginta.

You who possess dustless chariots.

viil. 72, 6. dsva-vat yganam brihat.

The great chariot with horses.

It then became the name for a distance to be accom-
plished without unharnessing the horses, just as the Latin
Jugum, a yoke, then a Juger of land, ‘ quod uno Jugo boum
uno die exarari posset,’ Pliny xviii. 3, 3, 9. '

In our passage, however, yOgana means a hymn, lLit. a
composition, which is clearly its meaning in :

vili. 9o, 3. brihma te indra girvanak kriyante 4natid-
bhutd, im& gushasva hari-asva yogand indra y& te
dmanmahi, ,

Unequalled prayers are made for thee, (praiseworthy

Indra; accept these hymns which we have devised for

thee, O Indra with bright horses!

Verse 5, note . Varthu has here the same meaning as
vardhd, wild boar, (viii. 77,10; X. 28, 4) It occurs  once
more, i. 121, 11, as applied to ‘Vritra, who ig also called
vardhd, i. 61,7 ; x. 99,6, In x. 67, 7, vrisha-bhik varfhaik

(with the accent on the penultimate) is intended for the -

Maruts*, Except in this passage, vardha has the accent on
the last syllable: ix. 97, 7, varahd is applied to Soma.

Verse 6. This last verse is almost unintelligible to me.
I give, however, the various attempts that have been made
to explain it. ' : :

Wilson : *This is that praise, Maruts, which, suited (to
your merits), glorifies every one of you. The speech of the

* See Genthe, Die Windgottheiten, 1861, P- 14 ; Grimm, Deutsche Mytho-
logie, p. 689. Grimm mentions eburbrung (boar-throng) as a name of Orion,
the star that betokens storm, I
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priest has now glorified you, without difficulty, with sacred
verses, since (you have placed) food in our hands.’ 4

Benfey : ‘ Dies Lied— Maruts |— das hinter euch empor-
strebt, es klingt zuriick gleich eines Beters Stimme .Miihlos
schuf solche Lieder er, entsprechend eurer Arme Kraft,
(Note: Der zum Himmel schallende Lobgesang findet
seinen Widerhall (wirklich, “ bebt zuriick”) in dem Sturm-
geheul der Maruts, welches mit dem Geheul des Betenden
verglichen wird.)’ -

Langlois: <O Marouts, la voix qui s’éléve aujourd’hui
VErs vous, vous chante avec non moins de raison que celle
qui vous célébra (jadis). Oui, c’est avec justice que nous
vous exaltong dans ces (vers), tenant en nos mains les mets

sacrés,’

My own translation is to a great extent conjectural,
It seems to me from verse 3, that the poet offers both a _
hymn of praise and a libation of Soma. Possibly virkaryd
in verse 4 might be taken in the sense of Soma-juice, and
be derived from valkala, which in later Sanskrit means the
bark of trees. In that case verse 5 would again refer to
the hymn of Gotama, and verse 6 to the libation which is
to accompany it. Anu-bhartr! does not occur again, but
it can only mean what, supports or refreshes, and therefore
would be applicable to a libation of Soma which supports
the gods. The verb stobhati would well express the rushing
sound of the Soma, as in i, 168, 8, it expresses the rushing
noise of the waters against the fellies of the chariots. The
next line-adds little beyond stating that this libation of .
Soma rushes forth freely from the hands, the gabhastis
being specially mentioned in other passages where the
crushing o, the Soma-plant is described :

iX. 71, 3. 4dri-bhik sut4h pavate gibhastyok.

The Soma squeezed by the stones runs from the hands.

On svadh{ see p. 19.

VoL. 1. - M
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tah sém mimikshu !
grkanti sishmam yrishanah vasu-yd.

HYMNS TO THE MARUTS.

MMDALA 1, SOkTA 165. .
Aspraxa 11, ApDHYAYA 3, VARGA 24-26.

indlza{;,];ﬁ subhé sé—va_y;:tsah aé-nilak saminyd mard-

h, kéyd mati kotah 4-ithsah eté

;nd}{rz};sra brahméni gugushuk yivanah kik adhvaré

marttah & vavarta, syenfn-iva dhrigatah anté.?ikshe ,

kéna mabd mé4nasi riramima.

Marutah. .

g Kitah tvim 1n i

te kim te itth4, sim pr& .
E:ih vokéh tat nah hari-vah ydt te asmé (iti).

. N
dra mihinah sdn ékah yasi sat-
ase sam-arndh subhd-

. With what auspicious fortune
ox : (Indra speaks): Wit )

. vt‘;l:s Mar\ﬁts, who are of one nge,.one 1'5:51(%ence,t ‘01::
hi'we't watered (the earth) together : w1tl.1 what inten 10te.
dll%‘me};’ have they come: Showerers of rain, they t:(;mf:a;h :3

n 3
glriugh desire of wealth, the energy (that is generated in 1
e . |
WOEL?L;:I})FQMI éclat ces Marouts qui parcourent, tq(x;
habitent ens;amble (les espaces de Vair) répanc.lent p’a.r/ tou .
aorlxde)! Que veulent-ils? d’ol viennent-ils, génereux
it
| her les offrandes?
ncges%;?:’:sx . Of whose oblations do the youﬁhfulg (Maru:E
p;ove- who attracts them to his (own) sacrifice (from
ap : em . -

!
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.

HyMN 10 THE MARUTS AND INDRA.
The Prologue.
" The sacrificer speaks : *

1. With what splendour are the Maruts all equally
endowed,? they who are of the same age, and dwell

"in the same house? With what thoughts? From

whence are they come ?* Do these heroes sing forth
their (own) strength 4 because they wish for wealth ? '

2. Whose prayers have the youths accepted ¢ Who
has turned the Maruts to his own sacrifice? By
what strong devotion' may we delight them, they
who float through the air like hawks ?

The Dialogue.
The Maruts speak :

8. From whence,! O Indra, dost thou come alone,
thou who art mighty? O lord of men? what has
thus happened to thee? Thou greetest (us)® when
thou comest together with (us), the bright (Maruts).*
Tell us then, thou with thy bay horses, what thou
hast against us! | '

rites of others): with what powerful praise may we propitiate
(them), wandering like kites in the mid-air ?

Laxarois: Quel est celui qui, par ses hommages, plait & ces
Jeunes (divinités)? qui, par son -sacrifice, attire les Marouts?
Par quelle priére parviendrons-nous & retenir ces (dieux qui)
comme des éperviers, parcourent les airs ?

8. WiLson: (The Maruts): Indra, lord of the good, whither -
dost thou, who art entitled to honour, proceed alone: what
means this (absence of attendance): when followed (by us),
thou requirest (what is right). Lord of fleet horses, say to us,
with plegsant words, that which thou (hast to say) to us.

Lancros: (Les Maroute parlent): Indra, maitre des

M2 \
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.

Indrah.

4. Bréhméini me matdyah sém sutdsah sishmah -

iyarti pré-bhritah me &drik, 4 shsate prdti haryanti
ukthy im4 héri ({ti) Yahatah t4 nak dkkha.

Marutah.
5. Atah vaydm antamébhik yuginéh svi-kshatre-

bhi% tanvih stmbhaméinih mdhah-bhik étdn tpa yug-
mahe nt fndra svadhdm dnu hi nak babhtha.

L
Indrah.

6. Kvi syd vah marutah svadh{ 4sit yit mém

¢kam sam-ddhatta ahi-hdtye, ahdm hi ugrdh tavi-

~shéh tGvishman visvasya sitroh 4namam vadha- -

snafh.

hommes pieux, d’ott viens-tu, grand et unique? Que veux-
tu? Toi qui est notre compagnon, tu peux mnous répondre
avec bonté. O dieu, trainé par des.coursiers azurés, dis-nous
ce que tu nous veux. ¢

4. Wirson: (Indra): Sacred rites are mine: (holy) praises
give me pleasure : libations are for me: my vigorous thunder-
bolt, hurled (against my foes), goes (to its mark): me, do (pious
worshippers) propitiate: hymns are addressed to me; these
horses bear us to the presence (of those worshippers, and
worship). o

Lancrois: (Indra parle): Les cérémonies, les priéres, les
hymnes, les libations, les offrandes, tout est & moi. Je porte
la foudre. Des invocations, des chants se sont fait entendre.
Mes chevaux m’aménent. Voild ce que je veux ici. S

5. WiLsoN: (The Maruts): Therefore we also, dgcorating
our persons, are ready, with our docile and nigh-standing ,
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Indra speaks:

4. The sacred songs are mine, (mine are) the
prayers ;! sweet? are the libations! My strength
rises,® my thunderbolt is hurled forth. They call for
me, the prayers yearn for me. Here are my horses,
.they carry me towards them.

The Maruts speak :

5, Therefore, in company with our strong friends,!
having adorned our bodies, we now harness our fallow
deer? with all our might ;>—for, Indra, according to
thy custom, thou hast been with us. »

Indra speaks:

6. Where, O Maruts, was that custom of yours,
that you should join me who am alone in the killing
of Ahi? I indeed am terrible, strong, powerful,—I
escaped from the blows of every enemy.’

.

steeds, (to attend thee) with all our splendour, to those rites ;
verily, Indra, thou appropriatest our (sacrificial) food.

Laxcrows: (Les Marouts parlent): Et nous, sur les puis-
gants coursiers que voici, plagant nos corps légers et brillants,
nous-joignons nos splendeurs aux tiennes. Et tu veux, Indra,
t’approprier notre offrande ?

6. Wison: (Indra): Where, Maruts, has that (sacrificial)
food been assigned to you, which, for the destruction of Ahi,
was appropriated to me elone; for I indeed am fierbe and
strong and mighty, and have bowed down all mine enemies
with death-dealing shafts.

Laxcrois: (Indra parle): Et comment cette offrande serait-
elle pour vous, 6 Marouts, quand vous reconnaissez ma supé- .
aiorité en réclamant mon secours pour la mort d’Ahi? Je suis-
grand, fort et redoutable, et de mes traits, funestes & tous mes
ennemis, j’ai tué Ahi.
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Ma.ruta.h: ' ¢ The Maruts speak :

7. Bhdri kakartha yigyebhih asmé (iti) saméané- © * 7 Thou hast achieved much with us as com-

bhis vrishabha padmsyebhih, bhlrini hi krindvima ) panions.! With the same valour, O hero! let us

savishtha indra krétvi marutak yit visima. - achieve then many things, O thou most powerful, O
’ ¢ ® Tndra! whatever we, O Maruts, wish with our heart?

Indrak. Indra speaks: '

8. Vidhim vritrdm marutak indriyéna svéna " 8. I slew Vritra, O Maruts, with (Indra’s) might,
bh&mena tavish4’ babhdvdn, ahdm etih minave vi- having grown strong through my own vigour; I, who
svd-kandrih su-gih apdh kakara vdgra-bihuh. hold the thunderbolt in my arms, I have made these

) _ all-brilliant waters to flow freely for man.! ’

Marutgh. ' : The Maruts speak : ' )

9. Anuttam £ te magha-van ndkih nd ng tvi-vin _ 9. Nothing, O powerful lord, is strong before thee: o
asti devdtd vidinakh, nd gdyaméinak nisate nd gitdh 10 one is known among the gods’ like unto thee. No
yﬂfnl karlshyéi * krinuhi pra,—vriddha,, - one who 18 now born 2 will come near, no one who

has been born. Do what has to be done,® thou who
art grown so strong.

Indrah. - : Indra speaks:
10. Bkasya kit me vi-bht astu Ogak y& nd . . 10. Almighty power be mine alone, whatever 1

7. Witsox: (Maruts): Showerer (of benefits) thou hast Lawcrows; (Indra parle): Marouts, jai tué Vritra, et je
done much ; but it has been with our united equal energies; p’ai eu besoin que de ma colere et de ma force d’Indra. Clest
for we, too, most powerful Indra, have done many things, and moi, qui, la foudre & la main, ai ouvert un chemin & ces ondes
by our deeds (we are, as) we desire to be, Maruts. . _ qui ,font’le bonheur de Manou.

_LANGE»OI’S: (Les Marouts parlent): Tu as beaucoup fait, 9. WiLsoN: (Maruﬁs): Verily, Maghavat, nothing (done)
(dle_“) généreux en venant nous seconder de ta force héroique. by thee is unavailing, there is no divinity as wise as thou; no
Mais, 6 puissant Indra, nous pouvons aussi beaucoup, quand, one being born, or that has been born, ever surpasses the
ncus autres Marouts, nous voulons prouver notre vaillance. : " glorious deeds which thou, mighty (Indra), hast achieved.

, 8 Wuson: (Indra): By my own prowess (Maruts) I, ’ Tanerois: (Les Marouts parlent): O Maghavan, nous

mighty in my wrath, slew Vritra; armed with my thunder- n’attaquons pas ta gloire. Personne, 6 dieu, quand on connait

bolt, I created all these pellucid, gently-flowing waters for tes exploits, ne peut se croire ton égal. Aucun étre, présent

(the good of) man. .. “ou passé n:) saurait te valoir. Tu es grand, fais ce que tn
dois faire.

* karishy&h! | 10. WiLson: (Indra): May the prowess of me alone be
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dadhrishvin kringvaj manishf, ahgm h{ ugris maru-
tah viddnak y4ni kydvam fndrak 1t ise eshim.

Indrap. .

11. Amandat m4 marutak stémak 4tra yit me
narak srityam brihma kakrd, indriya vrishne st-,
makhiya mghyam sdkhye sikhiyakh tanva tand-
bhik.

Indras. ‘

12. Ev4 it eté préti mi rékaminak dnedyal *
srivah & ishak dddhinak, sam-kdkshya marutah
kandrd-varndh gkihanta me fhaddyitha ka na-
nim. ‘

Agastyah.

13. K4h nt dtra marutal, mamahe vak pri yitana .,

irresistible, may I quickly accomplish whatever T contemplate’
in my mind, for verily, Maruts, I am fierce and sagacious,
and to whatever (objects) I direct (my thoughts), of them I
am the lord, and rule (over them),

Laveross: (Indra parle): Ma force est assez grande, pour
que, seul, je puisse exécuter ce que je veux tenter. Je sujs
redoutable, § Marouts, Jje sais ce que j’ai & faire, moi, Indra,
maitre de voug tous. .

11. Wison ; Maruts, on this oceasion praise delights me;
that praise which is to be heard (by all), which men have
offered me. To Irdra, the showerer (of benefits), the object
of pious sacrifice ; to me, (endowed) with many forms, (do

you) my friends (offer sacrifices) for (the nourishment of my)
person. '

* dnedyam?
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may do, daring in 'my heart;! for I indeed, O Maruts,
am known as-terrible : of all that I threw down, I,
Indra, am the lord. - '

Indra speaks: :
11, O Maruts, now your praise has pléased me,
.the glorious hymn which you have made for me, ye
men —for me, for Indra, for the powerful hero, as
friends for a friend, for your own sake and by your
own efforts.?

Indra speaks:

12. Truly, there they are, shining towards me,
assuming blameless glory, assuming vigour. O
Maruts, wherever I have looked for you, you have
appeared to me in bright splendour : appear to me

also now !
The Epilogue.

The sacrificer speaks:

. 13. Who has magﬁiﬁed you here, O Maruts? Come

Lanerois: O Marouts, Péloge que vous avez fait de moi
m’a flatté et surtout votre attention & me laisser votre part da
sacrifice. Indra est généreux, et fété par de nombreux hom-
mages. Soyez mes amis, et développez vos corps (léger-s). .

12. WiLson: Murnts, verily, glorifying me, and enjoying
boundless fame and food (tbrough my favour), do you, of
golden colour, and invested with glory, cover me in requital,
verily, (with renown.,) :

. Laverors: Ainsi brillant & mes cOtés, prenez dans les
offrandes et dans les hymnes Ia part conforme A votre rang,
O Marouts, vos couleurs sont merveilleuses. Resplc_endlssons.
ensemble, et couvrez-moi (de vos corps) comme vous lavez
fait jusqu’a présent. '

13. Wison: (Agastya): What mortal, Maruts, worships
You in this world: hasten, friends, to the Presenc’e of your
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sikhin dkkha sakhi
yah, minméni kit i-vA
Yantak esh&m bhata ndvedih memritﬁ;:xréiﬁ s

Agastyabh.
14. &
A ydt duvasydt duvdse nd kirdh asmén kakré

miny4s i
ydsya medhd, 6 (iti) sd-.varta marutah vipram

dkkha imf brahmani garitd vak arkat. '

Agastyah,

15. :
Eshdh vah stémak marutah iydm gih mindar-

ydsya ménydsya kir6h, £ i
; : , & ishf yAsishta tanvs
vidydma ishdm vrigdnam giré—)(;é,numa 'anve vy

friends ; C
qui:ins, yvltl)nderful (divinities), be to them the means of
gGr riches; and be not uncognisant of my merits o e
Laxerors 5 ) .
en oo moment(Lg g{oete parle): Quel est celui qui vous chante
vers des amis , D arouts? Soyez-nous agréables, et venez
sesseurs de b'- o Oufﬂ? propice favorisez nos veeux. Pos
T Wi lens variés, daignez visiter notre sacrifice -
N ON : 4 . .
(sage), compel’ze.ntS lt?ocebzh: experienced intellect of a venerable
> : stow praise upo
ra pon (you), wh s
praise, has been exerted for us: do you, MZ!‘ut)s i ;ed:(;ege
> e

presence of the devout (worshi
resen sh ifying
worships you with these lfoly ritgz)er) e gleriying (o,

8: Sl la 8C. e d.ull
ene sage nous a, comme un
g td

. COMMENTARY. .

Accordi ' |
.bethce([):(j;;gs:;atht; ;&nMukramanik:'i this hymn is a dialogue
e . aruts, and Indra. A careful i-
_ condll(l);;oc:lf t}l:e h_glrmn would probably have led us to: s;:rcx)llill81

» but I doubt whether it would have led us :;

pt € lle verses allwllg tl)e pOEt
ado l ll same d]stllbuhon Of t 'y
th.e [~1al uts, alld Illd!a, as that adopted by the authO! Of the

. g
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hither, O friends, towards your friends. Ye brilliant
Maruts, cherish® these prayers, and be mindfal of
these my rites. '
- 14. The wisdom of Minya has brought us to this,
that he should help as the poet helps the performer
of a sacrifice : bring (them) hither quickly! Maruts,

*on to the sage! these prayers the singer has recited

for you.! )

15. This your praise, O Maruts, this your song
comes from Mindérya, the son of Mana,' the poet.
Come hither with rain! May we find for ourselves
offspring,’ food, and a camp?® with running water.

e

artiste habile, fagonnés au culte pompeux gque nous vous
rendons, 6 Marouts, traitez avec bonté homme qui, par es
pridres et ses chants, vous a honorés.

15. WiLson: This praise, Maruts, is for you: this hymn
is for you, (the work) of a venerable author, capable of con-
ferring delight (by his laudations). May the praise reach you,
for (the good of your) persons, 80 that we may (thence) obtain
food, strength, and long life.

Lanarots: O Marouts, cet éloge et cet hymme d’un respec-
table poéte ’addressent a vous. 1l a voulu vous plaire. Venez
avec l’abondance, en étendant vos réseaux. Que nous com-
naissions la prospérité, la force et Pheureuse vieillesse!

I -

Anukramanikd. He assigns the first two verses to Indra,
the third, fifth, seventh, and ninth to the Maruts, the
fourth, sixth, eighth, tenth, eleventh, and twelfth to Indra,
and the three concluding verses to Agastya. I think that
the two verses in the beginping, as well as the three con-
cluding verses, belong certainly to Agastya or to whoever
else the real performer of the sacrifice may have been. The
two verses in the beginning cannot be ascribed to Indra,
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who, to judge from his language, would never say: ‘By Maruts, or that possibly it was acted by two parties, one
W%lat strong devotion may we delight the Maruts?® Tt representing Indra, the other the Maruts and their followers,
might seem, in fact, as if the three following verses, too, then the two verses in the beginning and the three at the
should be ascribed to the sacrificer, so that the dialogue _ end ought to be placed in the mouth of the actual sacrificer,
b v The i v rond bty vith he the Marate t in sacrite, s by it cs of prae and

3 third verse might well be addressed to aruts 18 sacrifice, and by what act of praise an

Indra by the sacrificer, and in the fourth verse we might worship they can be delighted. Then follows the dialogue

see a t'iescription of all that he had done for Indra. What - Jn honour of the Maruts, and after it the sacrificer asks
18 against this view, however, is the phrase prébhritak me again, ‘Who has magnified the Maruts, i.e. have not we
adrih. If used by the sacrificer, it might seem to mean magnified them ?” apd he implores them to grant him their
“my stone, i e. the stone use d for squeezing the Soma, has: friendship in recognition of his acts of worship. If then

been brought forth.” But though Professor Roth assigns we suppose that the dialogue was the work of Méndéirya
Minya, the fourteenth verse, too, would lose something of

its obscurity. Coming from the mouth of the actual sacri-
ficer, it would mean, ‘ the wisdom, or the poetical genius, of
Ménya has brought us to this, has induced us to do

.this mear‘li{lg to prébhrita in our passage, I doubt whether,

I connection with 4dri, or with végra, prabhrita can mean

anything but hurled. Thus we read : I
1 61, 12. asmai it tm (iti) pra bhara—vritriya vigram,

Hurl thou, Indra, the thunderbolt against this Vritra, this, i.e. to perform this dialogue of Ménya, so that he,
V. 32, 7. yat im végrasya pra-bhritau dad4bha, Ménya, should assist, as a poet assists the priest at a
When Indra conquered him in the hurling of the ' . sacrifice” If Manya himself was present, the words 6 sd
thunderbolt, varta, ‘bring hither quickly,” would have to be taken as

addressed to him by the sacrificer; the next, ¢ Maruts, on

I therefore suppose the dialogue to begin with verse 3, to the sage!” would be addressed to the Maruts, the sage

and I find that Langlois, though it may be from different

reasons, arrived at the same conclusion, ' (vipra) being meant for Ménya ; and in the last words, too,
- There can be little doubt that the other verses, to verse ‘these prayers the singer has recited for you,’ the singer
12, are rightly apportioned between Indra and the Maruts. (garitd) might again be Ménya, the powerful poet whose
Verse 12 might perhaps be attributed - again to the wor- services ‘the sacrificer had engaged, and whose famous

- dialogue between Indra and the Maruts was considered a
safe means of winning their favour. It would be in keeping
with all this, if in the last verse the sacrificer once more
informed the Maruts that this hymn of praise was the work

shipper: of: the Maruts, but as there is no absolute necessity
. for assigning it to him, it is better to follow the tradition
and to. take it as the last verse of Indra’s speech. It would
seem, in fact, as if these ten verses, from 3 to 12, formed

afl-independent poem, which was intended to show the of the famous poet Méandérya, the son of MAna, and if he
dlvme‘ power of the Maruts. That their divine power was then concluded with the usual prayer for safety, food, and
sometimes denied, and that Indra’s occasional contempt of. progeny. ' :
thfem was well knqwn to the Vedic poets, will become » .

evident from other hymns, This dialogue seems therefore Verse 1, note .. As saméni occurs in the Veda as the
to ha've beer} distinctly intended to show that, in spite of feminine of saména (cf: iv. 51, 9; x. 191, 3; 4), saminyd
occasional misunderstandings Retween the Maruts and the might, no doubt, be taken as an instrumental, belonging to
all-powerful Indra, Indra himself had fully recognized their subhi, We should then have to translate: ¢ With what

pO.Wer.and accepted their friendship. If we suppose that equal splendour are the Maruts endowed ?’ Séyana adopts
this dialogue was repeated at sacrifices in honour of the the same explanation, while Wilson, who seems to have
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read samnAnyah, translates ‘ of one dignity.” Professor Roth,
s. v. myaksh, would seem to take saményé as some kind of
substantive, and he refers to another passage, i. 167, 4,
sidhéranyf-iva marnitah mimikshuh, without, however,
detailing his interpretation of these passages. -

It cannot be said that Siyara’s explanation is objection-
able, yet there is something awkward in qualifying by an

adjective, however indefinite, what forms the subject of an_

interrogative sentence, and it would be possible to avoid
this, by taking samanyd as an adverb. It is clearly” used
as an adverb in iii. 54, 7; viil. 83, 8.

Verse 1, note 2. Mimikshuk is the perfect of myaksh, in
the sense of to be firmly joined with something. It has

therefore a more definite meaning than the Latin miscere

and the Greek ulgryerr, which come from the same source,
i. e. from a root mik or mig, in Sanskrit also mis in mis-ra;
(see Curtius, Grundziige, p. 300.) There may be indeed one
or two passages in the Veda where myaksh seems to have
the simple meaning of mixing, but it will be seen that they
constitute a small minority compared with those where
myaksh has the meaning of holding to, sticking to; I
mean ‘ .

X. 104, 2. mimikshdk yém édrayak indra tdbhyam.

“The Soma which the stones have mixed for thee.

This form cannot be derived from mimiksh, but is the
3rd pers. plur. perf. Parasm. of myaksh. It may, however,
be translated, ¢ This Soma which the stones have grasped or
squeezed for thee,” as may be seen from passages quoted here-
after, in which myaksh is construed with an accusative.

ii. 3, 11. ghritdm mimikshe.

The butter has been mixed.

This form cannot be derived from mimiksh, but is the
3rd pers. sing. perf. Atm. of myaksh. If the meaning of
mixing should be considered inadmissible, we might in this
verse translate, ‘The butter has become fixed, solid, or

- coagulated.’

Leaving out of consideration for the present the forms
which are derived from mimiksh, we find the following
passages in which myaksh oceurs. . Its original meaning
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must have been to be mixed with, to be joined to, and in many
passages 'that o'rlgmal sense is still to be recognized, only with
the additional idea of being firmly joined, of sticking to, or,

_ In an active sense, laying hold of, grasping firmly.

1. Without any case:
i 1.69, 3. dmyak s te indra rishtih asmé (iti).
This thy spear, O Indra, sits firm for us.

. T.his would mean that Indra held his weapon well, as a
Sf)ldlgr ought to hold his spear. Amyak is the 3rd pers.
sing. of a second aor. Parasm., dmyaksham, dmyak(sht);
(Sdy. pripnoti.) Cf. viii. 61, 18. ’

2. With locative:
X, 44, 2. mimyaksha vigrah nri-pate gabhistau.
.In thy fist, O king, the thunderbolt rests firmly.
1 1'67, 3. mimyiksha yéshu sd-dhitA—rishfiA. .
. With whom the spear (lightning) rests well placed (yut
eingelegt), i.e. the Maruts who hold the spear firmly, so
that it seems to stick fast to them. (Siy. samgatibhit.)
vi. 50, 5. mimyaksha yéshu rodast nd devi.
T.o whom the goddess Rodasi clings. (Siy. samgakkhate.)
vi. 11, 5. émyakshi sdidma sidane prithivy4a.
The seat was firmly set on the seat of the earth, (Say.
gamyate, parigrihyate). It is the 3rd pers. sing. aor. pass.
Vi 29, 2. i yasmin haste nérydh mimikshdk & rithe
hiranyiye rathe-sthi’, & rasméyak gibhastyok sthiriyoh &

~ ddhvan 4svisak vrishanak yuginih.

.To whose hand men cling, in whose golden chariot the
drivers stand firm, in whose strong fists the reins are well
held, on whose path the harnessed stallions hold together.
(Sdy. ésikyante, dpliryante ; or ésifikanti, plirayanti.)

X. 96, 3. indre ni rlp4 héritd mimikshire,

. Bright colours stuck or clung or settled on Indra. (Say.
nishiktini babhlivuk ; mihek sanantit karmani rﬁpa;n.)

3. With instrumental :
i. 165, 1. kdya subhd marditak sdm mimikshua.
To what splendour do the Maruts cling; or, what
splendour clings to them? :
v. 58, 5. sviyd ‘matyd marditak sim mimikshuk. (See
also i. 163, 1.) :
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. :

The Maruts cling to their own thought or will. (Say.
vrishtyd samyak sififanti.)

i. 167, 4. yavyd (Le. yaviyd) siddhiranyf-iva maritak
mimikshu#.

A difficult passage which receives little light from i. 173,
12; viii. g8, 8; or vi. 27, 6.

1. 87, 6. bhénd-bhik sim mimikshire.

The Maruts were joined with splendour. (Siy. medhum
ikkanti.) :

4. With accusative: -

viil. 61, 18. ni y& vigram mimikshatus.

Thy two arms which have firmly grasped the thunder-
bolt. (Sdy. parigrihzitak.)

Here I should also prefer to place vii. 20, 4, if we might

explain mimikshan as a participle present of myaksh in the .

 Hu-class:

ni vigram indrak mimikshan.

Grasping firmly the thunderbolt. (Siy. satrushu pré-
payan.) ‘

vi. 29, 3. sriyé te pada divak & mimikshuh.

Thy servants embrace thy feet for their happiness. (Say.
gsifikanti, samarpayanti.)

Like other verbs which mean to join, myaksh, if accom-
panied by prepositions expressive of separation, means’ to
separate. (Cf. vi-yukta, se-junctus.)

ii. 28, 6. 4po (iti) si myaksha varura bhiydsam mét.

Remove well from me, O Varuna, terror. (Siy. apa-
gamaya.)

Quite distinct from this is the desiderative or inchoative
verb mimiksh, from mih, in the sense of to sprinkle, or to
shower, chiefly used with reference to the gods who are
asked to sprinkle the sacrifice with rain. Thus we read :

i. 142, 3. madhvd yagfidm mimikshati,

(INarfisamsa) sprinkles the sacrifice with rain. -

_iix. 107, 6. méadhva yagfidm mimiksha nak.
- Sprinkle (O Soma) our sacrifice with rain,

i. 34, 3. trik ady4 yagfidm méadhuni mimikshatam.

O Asvins, sprinkle the sacrifice with rain thrice to-day !

i. 47, 4. madhvi yaghidm mimikshatam.

O Asvins, sprinkle the sacrifice with rain !
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- 5. Without madhu
i. 22, 13. mahi dyadk prithivi ka nak imiém yagfidm -
mifnikshatam, '
May the great heaven and earth sprinkle this our sacrifice.

6. With madhu in the accusative:

vi. 70, 5. madhu nak dy&véaprithiv{ (iti) mimikshatim.,

May heaven and earth shower down rain for us.
* Very frequently the Asvins are asked to sprinkle the
sacrifice with their whip, This whip seems originally, like
the whip of the Maruts, to have been intended for the
cracking noise of the storm, preceding the rain. Then as
whips had probably some similarity to the instruments used
for sprinkling butter on the sacrificial viands, the Asvins
are asked to sprinkle the sacrifice with their whip, i.e. to
give rain:

i. 157, 4. madhu-matyi nak kdsayd mimikshatam. -

O Asvins, sprinkle us with your rain-giving whip.

1. 22, 3. tdyi yaghdm mimikshatam. .

O Asvins, sprinkle the sacrifice with it (your whip).

7. Lastly, we find such phrases as,
i. 48, 16, sam nak riyd —mimikshva, »
Sprinkle us with wealth, i e. shower wealth down upon
us. Here mih is really treated as a Hu-verb in the
Atmanepada. )
As an adjective, mimikshd is applied to Indra (iil, 50, 3),
and mimikshd to Soma (vi. 34, 4).

Verse 1, note 3. I do not see how étisak can here be
taken in any sense but that suggested by the Pada, d-itdsak,
come near. Professor Roth thinks it not impossible that it

- may be meant for étik, the fallow deer, the usual team of

the Maruts. These Etas are mertioned in verse 5, but
there the Pada gives quite correctly étdn, not &-itin, and
Sayana explains it accordingly by gantin.

Verse 1, note 4. The idea that the Maruts proclaim their
own strength occurred before, i. 87, 3. It is a perfectly
natural conception, for the louder the voice of the wind, the -
greater its strength, T

VOL. 1. N
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Verse 2, note . Manas here, as elsewhere, is used in the
sense of thought preceding speech, devotion not yet ex-
pressed in prayer. See Taitt. Sanh. v. 1, 3, 3. yat purusho
manasibhigakkhati tad vékd vadati, what a man grasps in
his mind that he expresses by speech. Professor Roth
suggests an emendation which is ingenious, but not neces-
sary, viz. mah4 ndmasé, with great adoration, an expression
which occurs, if not in vi. 52, 14, at least in vii. 12, 1. We
find, however, the phrase mah4 manasé in :

Vi. 40, 4. & yéhi sisvat usati yayitha indra mahd ménasd
soma-péyam,

dpa brihméni srinavah im& nak 4dtha te yaghih tanve
viyah dhit.

Come hither, thou hast always come, Indra, to our
libation through our yearning great devotion. Mayest.

thou hear these our prayers, and may then the sacrifice
place vigour in thy body. :

It is curious to observe that throughout the Rig-
veda the instrumental singular mahd is always used
as an adjective belonging to some term or other for
praise and prayer. Besides the passages mentioned, we
find ; . )

il. 24, 1. ay# vidhema ndvay4 mahd giré.

Let us sacrifice with this new great song.

-vi. 52, 17. su-ukténa mah& ndmasi 4 vivése.

I worship with a hymn with great adoration, or I worship
with a great hymn in adoration. : '

viii, 46, 14. giya gird mahi vi-ketasam.

Celebrate the wise Indra with a great song.

-

Verse 8, note '. We ought to scan kutak tvam indra
mahinak san, because yisi, being anuditta, could not begin
a new pida. It would be more natural to translate kitak
by why? for the Maruts evidently wish to express their
surprise at Indra’s going to do battle alone and without
their assistance. I do not think, however, that in the
Rig-veda, even in the latest hymns, kitak has ever a causal
meaning, and I have therefore translated it in the same
sense in which it occurs before in the poet’s address to
the Maruts.
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Verse 8, note ?. Sat-pati, lord of men, means lord of
real men, of heroes, and should not be translated by good
lord. Sat by itself is frequently used in the sense of
heroes, of men physically rather than morally good :

ii. 1, 3. tvim agne indrak vrishabhik satim asi.

Thou, Agni, art Indra, the hero among heroes.

i. 173, 7. saméit-su tvi sira satdm urdndm.

Thee, O hero, in battles the protector of (good and
true) men.

Verse 3, note 3. The meanin% of sim prikkhase is very

“much the same as that of sém vadasva in i. 170, 5.

Verse 3, note %. Subhéné evidently is meant as a name
for the Maruts, who thus speak of themselves in the third
person. This is by no means unusual in the Rig-veda;
see, for instance,

i. 170, 2. tébhik kalpasva sidhu-y& mé nak sam-drane

“vadhiA.

Be thou good with these (with us, the Maruts), do not
kill us in battle! :

Verse 4. Indra certainly addresses his old friends, the

: Maruts, very unceremoniously, but this, though at first

startling, was evidently the intention of the poet. He

_wished to represent a squabble between Indra and the

Maruts, such as they were familiar with in their own
village life, and this was to be followed by a reconciliation.
The boorish rudeness, -selfishness, and boastfulness here
ascribed to Indra may seem offensive to those who cannot
divest themselves of the modern meaning of deities, but
looked upon from th.e right point of view, it is really full
of interest.

Verse 4, note *. Brihmani and matiyah are here men-
tioned separately in the same way as a distinction .is made
between brihman, stdma, and ukthd, iv. 22, I; Vi 23, 1;
‘between bréhméni and girak, iii. 51, 6; between bréhmx:,
girah, and stémah, vi. 38, 3; between brihma, girak, uktha,
and ménma, vi. 38, 4, &c. ‘

N2
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Verse 4, note ®. Sim, which 1 have here translated by
sweet, is a difficult word to render. It is used as a sub-
.stantive, as an adjective, and as an adverb; and in several
instances it must remain doubtful whether it was meant
for one or the other. The adverbial character is almost
?lways, if not always, applicable, though in English there
is no adverb of such general import as sdm, and we must
therefore render it differently, although we are able to

perceive that in the mind of the poet it might still have-

been conceived as an adverb, in the sense of ‘well” I shall
arrange the principal passages in which s4m occurs accord-
ing to the verbs with whifh it is construed.

1. With bhi
viil. 79, 7. bhéva nak soma sim hridé,

-

Be thou, Soma, well (pleasant) to our heart. Cf, viii. 82, 3- -

vill. 48, 4. sim nak bhava hridé £ pitds indo (iti).

Be thou well (sweet) to our heart, when drunk, O Soma!
Cf. x. 9, 4. ’ -

1. 9o, 9. sdm nak bhavatu aryam§.

May Aryaman be well (kind) to us!

V1. 74, 1. sim nak bhitam dvi-pide sdm kituk-pade.

May Soma and Rudra be well (kind) to our men and cattle.

.Hef'e sém might be rendered as an adverb, or as an
adjective, or eyen as a substantive, in the sense of health
or blessing.

) Cf vii. 54, 1; ix. 69, 7. The expression dvipid and
kituk-pad is curiously like what occurs in the prayers of
the.Eugubian tables, Fisovie Sansie, ditu ocre Fisi, tote
Jovine, ocrer Fisie, totar Jovinar dupursus, peturpursus fato
ﬁto.3 (Umbrische Sprachdenkmiler, von Aufrecht, p. 198.)

0. 38, 11. sdm yat stotri-bhyak &pdye bhavati,
t'heWﬁI-xi:lt; dfnay be well (a pleasure) ‘for the praisers, fo-r
X. 37, 10. s4m nah bhava kikshasi.
Be kind to us with thy light!
2. With as:
viii. 17, 6. sémak sim astu te hridé.
May the Soma be well (agreeable) to thy heart !
L 5 7. $Am te santu pra-ketase. :
May the Somas be well (pleasing) to thee, the wise !
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v. 11, 5. tibhyam manish iydm astu sim hridé.

May this prayer be well (acceptable) to thy heart !

i. 114, 1. yathi sdm dsat dvi-pide kdtuh-pade.

That it may be well for our men and cattle. Cf. x.
[65s 15 3 ’

vii. 86, 8. s4m nak kshéme sém Gm (iti) yoge nah .astu.

May it be well with us in keeping and acquiring P

v. 7, 9. & yah te—agne sim 4sti dhiyase.

He who is lief to thee to support, i.e. he whom thou
likest to support.

V. 74, 9. s&m Um (iti) sd vaim—asmikam astu karkritik.

Let there be happiness to you=—glory to us!

3. With as or bhii understood :
Vi. 45, 22. sim yit give na sikine.
A song which is pleasant to the mighty Indra, as food
to an ox. .

viil. 13, 11. s4m it hi te.
For it is well for thee.
x. 86, 15. manthéh te indra sdm hridé.

The mixture is pleasant to thy heart, O Indra!

X. g7, 18. 4ram kéméya, sém hridé.

Enough for love, pleasant to the heart.

vi. 34, 3. sAm tét asmai. '

That is pleasant to him.

vi. 21, 4. kah te yaghah ménase sim vérdya.
- What sacrifice seems to thy mind pleasant to select ?

4, With kar:
i. 43, 6. sém nah karati drvate.
May he do well to our horse, i.e. may he benefit our horses,
iv. 1, 3. tok#ya tugé—sém kridhi.
Do good to our children and progeny, or bless us for
the procreation of children. .
viii. 18, 8. sim nah karatak asvina;
May the two Asvins do us good!
5. With vah:
i. 157, 3. s4m nak & vakshat dvi-pide kituh-pade.
May he bring blessing to us for man and cattle.
viii. 5, 20. téna nak—pésve tokdya sim give, vihatam
pivarik ishah. °
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Bring to us rich f -
and to the og. t?od, a blessing to cattle, to children,

6. Wi '
With ot!'zef verbs, such as pt, v4, and others, where
. ’1t 18 clearly used as an adverb: ’
érvat.e 1, 3. sAah n?k pavasva sim give sim gindya si
b ,t;am ragan Gshadhibhyas. -
o aoble::i,n ku;g Soma, stream upon us, a blessing for the
o Dles g for man, a blessing for the horse, a-blessing *
the plants. Cf. ix. 11, 7; 60, 4; 61 15; 1,0 e
1‘\7/1]]. 35, 4+ s4m na/ ishird% abhi vitu v,'&'tah’ > 5
0 ay the brisk wind blow kindly upon .
essing upon us, por e or blow 2
K/In;yg ‘%:vg.sh.;im n::}hl tvash#4 gndbhik ih4 srinotu
htar w . |
cuspicousiy I .the goddesses hear us here well, i. e.
\ICII. 35, 87 sém nak sryak—it etu
Aay the sun rise auspiciously for us !
Vil 18, 9. sdm nak tapatu sliryak ‘
-L_':Iay th6e sun warm us well ! '
n. 13, 6. #4m nak soka—4g
gl,nne well for us, O Agni ?gne'
4 .
pmte: :;S(:hoc%;lrs In a phrase that has puzzled the inter-
provers of ed eda very much, viz, sim y6k. These ar
ottt ,t }alm must both be taken as substantives, thou z
origin tg' \ ey may have been adverbs. Their ,meaniﬁ
ay il z;)ve been much the same, and in English th o
oony saf y De rendered by health and wealth. i "
ep ation of these words: i the old
lé i%z, 7;i dl}attam yigaméindya sdm yGh
s m and :
wealth, gm and Soma, to the sacrificer health and
'. 6 r'd rd e ’
i;:i; 5 gf;ﬁsa: yohkyat te ménuk-hitam tit imahe
: , we a :
gavest toaan, sk for bealth and wealth which thou
L 114, 2. yit sdm ka v6A 1 it
Vasylz;m; tiva rudra pré—ni‘tiy:})lu o minh yegé pied et
udra, the health and w ¢ i
: ealth which
obti?med, may Nwe reach it under thy guidgflizu, the father,
dr., 33, 13- yani manuk &vrinita pit{ nak t4 ’ 6
rudrasya vasmi, S @ 764 Fa

s
-

-
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The médicines which our father Manu chose, those I
desire, ‘the health and wealth of Rudra.
i. 189, 2. bhava tokdya tanayiya sim yo6h.
Be to our offspring health and wealth !
iv. 12, 5. ykkha tokdya ténaydya sim yoh.
Give to our offspring health and wealth !
v. 69, 3. ile tokdya tinaydya sim yoh.
I ask for our offspring health and -‘wealth.
vi. 50, 7. dhéta tokdya tanaydya sdm yGh.
Give to our offspring health and wealth !
x. 182, 1. 4tha karat yagaméndya sim y6h. ]
May he then produce for the sacrificer health and

- wealth.

vii. 69, 5. téna nak sim y6h—ni asvind vahatam.
On that chariot bring to us, Asvins, health and wealth.
‘iii. 17, 3. 4tha bhava yhgaméniya sim yoh. -
Then, Agni, be health and wealth to the sacrificer.
iii. 18, 4. brihat viyah sasamanéshu dhehi, revit agne
visvimitreshu sim y&h. .
Give, Agni, much food to those who praise thee, give to
the VisvAmitras richly health and wealth.
X. 15 4. 4tha nak sim yok arapéh dadhata.
And give us health and wealth without a flaw! Cf. x. 59, 8.
x. 37, 11. tat asmé sém y6h arapah dadhatana.
And give to us health and wealth without a flaw !
V. 47, 7. tat astu mitra-varund tét agne sém yoh asma-
bhyam idim astu sastdm,
Let this, O Mitra-Varuna, let this, O Agni, be health
and wealth to us; may this be auspicious !
v. 53, 14 vrishtvi sim y6h &pah usri bheshagim syéma
maruta sahd. . ‘
Let us be together, O Maruts, after health, wealth, water,
and medicine have been showered down in the morning.
viil. 39, 4. s4m ka y6h ka miyah dadhe.
He gave health, wealth, and happiness.
viii, 71, 15. agnim sém y6h ka ditave.
We ask Agni to give us health and wealth.
X. 9, 4 #m y6h abhi sravantu nah.
May the waters bring to us health and wealth, or may

" they run towards us auspiciously.
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Verse 4 note 8 I w e
i 5 . If e retain th i g
: C ! e readin of “th M SS
sushmah lyal’tl, we must take it as an independent phrase'
b

estre.ilg.th {l',‘.ises.’ For sishma, though

 thi t 1t 18 frequentl i

adjective, meaning powerful, is, as qfar asyI C;sz]azzd Ells 7o
, always

power, strength. There may be

) to 1
of sishma, and translate it ag g subs'canttli):;ageneral neanng

Iyarti means ;
. to rise and to raj .
applied . rase., It is parti
arll)(li) the t:ig;lag o l‘als..gd by the poet in honour (ﬂ' thtulzsly
what the actions Jused in connection with this, show clfarls’
i 116, 1 stérr:?]p]:led by iyarti really is. For instance y
LT an 1yarmi abhriyi-i », s
I st \DOrlya-iva vitak. _
. I111'611P9hysmns :s the wind stirs the clouds ,
. . su-vakasydm ivarmi « - .
nivam, ’ ‘akasyam iyarmi ‘sindhau-iva pré irayam

-1 stir u i
P sweet praise, as i i
, 88 if rowing a shi i
. . 1
In the sense of rising it occurs ¢ b on the rive.
£

X. 140, 2. pAvaki-varki 3
iyarshi4b}’1§nﬁ s;yaka varkah sukri-varkij dntina-varkds it

Thou risest up wi '
resplendent, undixl:lig:hhedsfrllzl?i:ur, Aenl

We might therefore safe] e
strength rises,’ although it j d
n?t occur again, and that in
sushma occur together,
accusative. Cf. iv, 17,

thou of bright,

translate in our v
erse ‘m
8 true that such a phrage doez
o fother Passages where iyarti and
ormer governs th i
S 3.g e latter in the

Verse 5 ! ' |
» note . If, as we can hardly avoid, we ascribe

thls verse to the Mal uts we lllust leCOglllze in lt tlle usual
3
p p t : -
l ) ’ re ”l} 8 0 g i ] [i 03e

company th
pany they appear? It would be well if one could

Iendﬂ antatﬂebhlh by ho‘l ﬁes’ as Saya’za does, but tlle!e 18

no authority for it. Sv4
. « Svi-kshatra i jecti
bo, ) 18 an ad i
,vé_::‘:d with independent strength, sy.ixesrtwe’ w wite
ity s', ‘r' 166, 2. It is applied to the min):lmz;'lsl oy
. 3; V. 35 4; to the Maruts, v, 48, 1, but nev:rdrtar;
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horses. As it stands, we can only suppose that a distinc-
tion is made between the Maruts and their followers, and that
after calling together their followers, and adorning themselves

. for battle, they proceed to harness their chariots. Cf.i.107, 2.

Verse 5, note % fitan, in all MSS. which I consulted, has
here the accent on the first syllable, and Professor Aufrecht
. ought not to have altered the word into etin. If the accent
had not been preserved by the tradition of the schools, the
later interpreters would certainly have taken etin for the
demonstrative pronoun. As it is, in spite of accent and
termination, Sayana in i. 166, To, scems to take étah for
eté. In other passages, however, Sdyana, too, has perceived
the difference, and in i. 169, 6, he explains the word very
fully as prishadvarnd gantiro vd asvd va. In this passage
the Etas are clearly the deer of the Maruts, the Prishatis :
i. 169, 6. 4dha yat eshAm p’rithu—budhnﬁ'sah étah.
In the next verse, however, éta seems applied to the

Maruts themselves :

i. 169, 7. prati ghordnim étindm ayésam mardtim srinve
4-yatdm upabdiA.

The shout of the terrible, speckled, indefatigable Maruts
is heard, as they approach ; unless we translate :

The noise of the terrible deer of the indefatigable Maruts
is heard, as they approach.

In i. 166, 10, amseshu étdh, 1 adopt Professor Roth’s
conjecture, that étdh means the skins of the fallow deer,
so that we should have to translate: On their shoulders .
are the deér-skins.

In the other passages where éta occurs, it is used as a
simile only, and therefore throws no light on the relation
of the Etas to the Maruts. In both passages, however
(v. 345 53 X. 775 2), the simile refers to the Maruts, though

to their speed only, and not to their colour.

Verse 5, note 5. Mahak-bhis, which I have translated
¢ with all our might,’” seems to be used almost as an adverb,
mightily or quickly (makshu), although the original meaning,
with our powers, through our might, is likewise applicable.
The original meaning is_quite perceptible in passages like
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v. 62, 3. édhdrayatam prithivim utd dy8m mitra-rigdnd
varuzd mahak-bhik.
Kings Mitra and Varuna, you have supported heaven
and earth by your powers. _
vii. 3, 7. tébhik nak agne &mitait méhat-bhik satim plir-
bhik &yasibhik ni phi.
With those immeasurable powers, O Agni, protect us, with
a hundred iron strongholds.
i. 9o, 2. té—méhak-bhik, vrat{ rakshante visviha.
They always protect the laws by their powers. -
vii. 71, 1. tvdm nak agne mshak-bhik péhi,
Protect us, Agni, with thy power.
In other passages, however, we see mihak-bhik used of
the light or of the flames of Agni and of the dawn :
iv. 14, 1. devéh rékaminak mahah-bhik,
Agni, the god, brilliant with his powers,
Vi. 64, 2. devi rékamani mihak-bhik.
O goddess, brilliant with thy powers.
. The powers of the Maruts are referred to by the same
name in the following passages :
v..58, 5. pré-pra giyante —méhak-bhik.
The Maruts are born with their powers.
vii, 58, 2. pré yé méhak-bhik gass utd santi.
The Maruts who excel in power and strength. Cf. iii,
4, 6. ' ;

Verse 6, note L. Indra in this dialogue is evidently repre-
sented as claiming everything for himself alone. He affects
contempt for the help proffered by the Maruts, and seems
to deny that he was at any time beholden to their assistance,
By asking, Where was that custom of yours that you should-
Join me in battle? he implies that it never was their custom
before, and that he can dispense with their succour now.
He wants to be alone in his battle with Ahi, and does not .
wish that they should join him: (cf. i. 33, 4.)  Professor
Roth takes sam-4dhatta in the sense of implicating, but it can
hardly be said that the Maruts ever implicated Indra in his
fight against Ahi. Certainly this is not in keeping with
the general tenor of this dialogue, where, on the contrary,
- Indra shuns the company of the Maruts. But while on

.
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this point I differ from Professor Roth, I think he has.
rightly interpreted the meaning of énaman.l.. Out of_ the
four passages in which badha-snaik occurs, it is three times.
joined with nam, and every time has the sense o_f to ben’d
away from, to escape from. See also Sonne, in Kuhn’s
Zeitschrift, vol. xii. p. 348.

. Verse 7, note .. See vii. 39, 6. sakshiméhi ydgyebhik nd
devaih.

Verse 7, note 2. The last words leave no doubt as to
their meaning, for the phrase is one of frequent occurrence.
The only difficulty is the vocative marutalf, where we should
expect the nominative. It is quite possible, however, that
the Maruts should here address themselves, though, no
doubt, it would be easy to alter the accent. As to the
phrase itself, see o .

viii, 61, 4. tithd it asat indra kratv:jm yathéa vasah. .

May it be so, O Indra, as thou desxre/st Py ’thyA m’md.

viii. 66, 4. vagri—it karat indrah krétva yithd vasat.

May Indra with the thunderbolt act as he desires in his
mind. Cf. vili. 20, 17; 28, 4, &e. Co

Verse 8, note . Here again Indra claims everything for

* himself, denying that the Maruts in any way assisted him

while performing his great deeds, These de.zeds are t}.xe
killing of Vritra, who withholds the waters, i.e. the rain
from the earth, and the consequent liberation of the waters
so that they flow down freely for the benefit of Manu, that
. n | N

> g\f/‘h::f‘ Indra says that he slew Vritra indriyéna, he
evidently chooses that word with a purpose, and we mut
therefore translate it, not only by might, bu’t by Indra’s
peculiar might. Indriyd, as deriYed from u}dra, means
originally Indra-hood, then power in general, just as vere-
thraghna in Zend means victox.'y in general, though origin-
ally it meant the slaying of Vyitra.

Verse 9, note . Devitd in the ordinary se.hse of a deity
never occurs in the Rig-veda, The word, in fact, as a
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feminine substantive occurs but twice, and in the tenth
Mandala only. But even there it does not mean deity.,
In x. 24, 6, devdk devitays means, O gods, by your god-
head, i.e. by your divine power. In x. 98, 1, brihaspate
priti me devitim ihi, I take devitd in the same sense as
devititi, and translate, O Brihaspati, come to my sacrifice.

In all other places where devatd occurs in the Rig-veda
it is a local adverb, and means among the gods. I shall.
only quote those passages in which Professor Roth assigna
to devitd a different meaning :

i. 55, 3. pré viryéna devéatd 4ti kekite.

He is pre-eminent among the gods by his strength,

L. 22, 5. sdh kéttd devitd padém. '

He knows the place among the gods,

i. 100, 15. né yisya devik deviti né martdh dpak kand
sévasak dntam 4pik. L

He, the end of whose power neither the gods among the
gods, nor mortals, nor even the waters have reached.

Here the translation of dev4td in the sense of ‘by their
godhead,” would be equally applicable, yet nothing would
be gained as, in either case, devitd is a weak repetition.

Vi. 4, 7. indram nd tvi sdvasi devatd viyim prinantj
ridhasé nri-tamés.

The best among men celebrate thee, O Agni; as like

unto Indra in strength among the gods, as like unto Viyu
in liberality. :

. Yerse 9, note %. The juxta-position of giyaménak and
gatak would seem to show that, if the latter had a past,
the former had & future meaning. To us, * No one who

will be born and no one who has been born,” would cer- -

tm'n})j sot.md more natural. The Hindu, however, is
familiar with the idea as here expressed, and in order to
comprehend all beings, he speaks of those who are born

and those who are being born. Thus in a Padasishfa of

the Pavaménis (ix. 67) we read: -

yan me garbhe vasatgh pipam ugram,
yag giyaménasya ka kimkid anyat,
gitasya ka yak kipi vardhato me,

tat pdvaménibhir aham punémi.
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Verse 9, note 3. Karishyd is written in all the MSS.
without a Visarga, and unless we add the Visarga on our
own authority, we should have to take it as an accusative
plur. neut. of a passive participle of the future, karishyim
standing for kiryim, faciendum. It would be much easier,
however, to explain this form if we added the Visarga, and
read karishydh, which would then be a second person
singular of a Vedic gonjunctive of the future. This form
occurs at least once more in the Veda:

iv. 30, 23. utd nindm yat -indriydm karishyi% indra
paimsyam, adya nakik tit & minat.

O Indra, let no man destroy to-day whatever manly feat
thou art now going to achieve.

Verse 10, note . As I have translated these words, they
sound rather abrupt. The meaning, however, would be
clear enough, viz. almighty power belongs to me, therefore
I can dare and do. If this abrupt expression should offend,
it may be avoided, by taking the participle dadhrishvin as
a finite verb, and translating, Whatever 1 have been daring,
I shall do according to my will.

Verse 11, note !. In this verse Indra, after’ having
declined with no uncertain sound the friendship of the

- Maruts, repents himself of his unkindness towards his

old friends. The words of praise which they addressed to
him in verse g, in spite of the rebuff they had received
from Indra, have touched his heart, and we may suppose
that after this, their reconciliation was complete. The
words of Indra are clear enough, the only difficulty occurs
in the last words, which are so idiomatic that it is impos-
sible to render them in English. In tanvé tanibhik,
literally for the body by the bodies, tani is used like the
pronoun self. Both must therefore refer to the same
subject. We cannot translate * for myself made by your-
selves,” but must take the two words together, so that they
should mean, ‘the hymn which you have made for your
own sake, freely, and by your.own exertions, honestly.’

Verse 13, note '. 1 translate api-vatdyantak by cherish-
ing, a meaning equally applicable to i. 128, 2, and x. 25, 1.
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I suppose the original meaning was really to blow upon a
person, to cool or refresh a person by a draught of air,
which, in countries like India, was and is the office of the
attendants of a prince. It would then take the meaning of
honouring, worshipping or cherishing, though I confess the
hymns of the Veda seem almost too early for such a courtly
metaphor. "

-

Verse 14, note '. This is a verse which, without some
conjectural alterations, it seems impossible to translate.
Sayana, of course, -has a translation ready for it, so has
M. Langlois, but both of them offend against the simplest
rules of grammar and logic. The first question is, who is
meant by asmén (which is here used as an amphimacer),
the sacrificers or the Maruts? The verb & kakré would well
apply to the medhd manyésya, the hymn of Ménya, which is
intended to bring the Maruts to the sacrifice, this bringing
to the sacrifice being the very meaning of 4 kar. But then
we have the vocative marutak in the next line, and even if
we changed the vocative into the accusative, we should not
gain much, as the Maruts could hardly call upon anybody
to turn-them towards the sage.

If, on the contrary, we admit that asman refers to those

who offer the sacrifice, then we must make a distinction,
which, it is true, is not an unusual one, between those who
- here speak of themselves in the first person, and who pro-
vide the sacrifice, and the poet Méndarya Manya, who was
employed by them to compose or to recite this hymn, -
But even if we adopt this alternative, many difficulties
still remain. First of all, we have to change the accent of

kakré into kakre, which may seem a slight change, but is

not the less objectionable when we consider that in our
- emendations of the Vedic hymns we must think rather of

accidepts that might happen in oral traditions than of the -

lapsus calami of later scribes. "Secondly, we must suppose
that the hymn of Méandirya Ménya ends with verse 13, and
that the last verses were supplied by the sacrificers them-
selves. Possibly the dialogue only, from verse 3 to verse 12,
was the work of Manya, and the rest added at some solemn
occasion.
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Other difficulties, however, remain. Duvasyit is taken
by Siyana as an ablative of duvasy4, worthy of divas,
i.e. of worship, of sacrifice. Unfortunately this duvasya
does not occur again, though it would be formed quite
regularly, like namasyi, worthy of worship, from némas,
worship. ‘

If we take duvasydt as the 3rd pers. sing. of the present
in the Vedic conjunctive, we must also confess that this
conjunctive does not occur again. But the verb duvasyati
occurs frequently. It seems to have two meanings. It is
derived from divas, which in the Vedic language means
worship or sacrifice, just as k#ma, work, has assumed the
special sense of sacrifice. Derived from divas in this sense,
duvasyati means to worship. But divas meant originally
any opus operatum. 'The root from which divas is derived,
is lost in Sanskrit, but it exists in other languages. It
must have been du or di in the sense of acting, or
sedulously working. It exists in Zend as du, to do, in
Gothic as tdujan, gataujon, Old High German zawjan,
Modern German zawen (Grimm, Gram. i% p. 1041). The
Gothic favi, opus, Old High German zowwi, Middle High
German geziuwe (Grimm, Gram. iii. p. 499), come from
the same source ; and it is possible, too, that the Old Norse .
tifrar, incantamenta, the Old High German zoupar, Middle

- High German zouber, both neuter, and the modern Zauber,

may find their explanation in the Sanskrit divas. Derived
from divas, in the sense of work, we have duvasyati in
the sense of helping, providing, the German schgffen and
verschaffen.

In the sense of worshipping, duvasyati occurs,

iit. 2, 8. duvasydta—giti-vedasam,

Worship Gitavedas. '

v. 28, 6. & guhota duvasyata agnim.

Invoke, worship Agni. Cf. iii. 13, §; 1, 13.

iii. 3, 1. agnik hi devin— duvasyiti.

Agni performs the worship of the gods. Cf. vii. 82, 5.

i. 167, 6. suti-somak duvasyén.

He who has poured out Soma and worships.

In many passages duvasyati is joined with an in-
strumental :
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V. 42, 11. namak-bhik devim—duvasya.
Worship the god with praises. -
i. 78, 2. tim u tvd gétamak gird—duvasyati.

Gotama worships thee with a song. :

V. 49, 2. su-uktaiz devim-—duvasya.

Worship the god with hymns.

vi. 16, 46. viti yih devdm—duvasyét.

He who worships the god with food.

X. 14, 1. yamam-—havishi duvasya.

Worship Yama with an oblation. .

vi. 15, 6. agnim-agnim vak samidh4 duvasyata.

Worship Agni with your ®og of wood. Cf. viii. 44, 1.

iii. 1, 2. samit-bhi% agnim ndmaséd duvasyan. ;

They worshipped Agni with logs of wood, with praise.

In the more general and, I suppose, more original sense
of caring for, attending, we find duvasyati : '

iii. 51, 3. anehdsa’ stibhak indrak duvasyati.

Indra provides for the matchless worshippers.

i, 112, 15. kalim y&bhihi— duvasyéthak.

By the succours with which you help Kali. Cf.i. 112, 21.

1. 62, 10. duvasyinti svasirak ahraydnam.

The sisters attend the proud (Agni). .

1. 119, 10. yuvdm pedédve—svetdm —duvasyathah.

You provide for Pedu the white horse.

If, then, we take duvasyati in the sense of working for, «
assisting, it may be with the special sense of assisting at a
sacred act, like diaxoveiv; and if we take duvés, as it has
the accent on the last syllable, as the performer of sacrifice,
we may venture to translate, ‘ that he should help, as the
singer helps the performer of the sacrifice *. The singer
or the poet may be called the assistant at a sacrifice, for-
his presence was not necessary at all sacrifices, the songs
constituting an ornament rather than an essential in most
sacred acts. But though 1 think it right to offer this |
conjectural interpretation, I am far from supposing that it
gives us the real sense of this difficult verse. Duvasyit
may be, as Siyana suggests, an ablative of duvasyd; and

" * Kar in the sense of officiating at a sacrifice is equally construed with a
dative, x. 97, 22. ydsmai krin6ti brahmandh, he for whom a Brahmana
performs a sacrifice.

)
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duvasy4, like namasy3, if we change the accent, may mean
he who is to be worshipped, or worshipping. In this way
a different interpretation might suggest itself, in which the
words duvasyit duvése could be taken to mean ‘from one
worshipper to another’” Some'happy thought may some
day or other clear up this difficulty, when those who have
toiled, but toiled in a wrong direction, will receive scant
thanks for the trouble they have taken.

In the second line, the words 6 sd varta remind one of
similar phrases in the Veda, but. we want an accusative,
governed by varta; whereas marutak, to judge from its
accent, can only be a vocative. ~ Thus we read:

i. 138, 4. 6 (iti) sd tva vavritimahi stémebhi.

May we turn thee quickly hither by our praises !

viil. 7, 33. 6 (iti) sd vrishnah—vavritydm.

May I turn the heroes quickly hither!

Compare also passages like iii. 33, 8:

6 (iti) sd svasirah kérave srinota.

Listen quickly, O sisters, to the poet.

i. 139, 7. 6 (iti) sd nak agne srinuhi.

. Hear us quickly, O Agni.

Cf. i. 182, 1; ii. 34, 15; Vil. 59, 5; Viil. 2, 19; X, 179, 2.

Unless we change the accent, we must translate, ‘ Bring
hither quickly !’ and we must take these words as addressed
®to the kérd, the poet, whose hymn is supposed to attract the
gods to the sacrifice. By a quick transition, the next words,
marutah vipram é&kkha, would then have to be taken as
addressed to the gods, ¢ Maruts, on to the sage!’ and the
last words ‘would become intelligible by laying stress on
the vahk, ¢ for you, and not for Indra or any other god, has
the singer recited these hymns.’

Verse 15, note *. 1 translate Ménya, the son of Ména,
because the poet, so called in i 189, 8, is in all probability

the same as our Mandirya Manya. ~

Verse 15, note 2. The second line is difficult, owing to
the uncertain meaning of vaydm. First of all, it might
seem as if the two hemistichs must be kept distinct, because
the second is so often used independently of the first.

VOL. I : 0
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Th
: arf-;:s are plfssages, however, where this very hemistich
instanceox} the sentence of a preceding hemistich, as, for
vy ;Vlt h177, 5; 182,' 8. We may therefore join t’anvé
weydm ﬂ;cuuth: fo}!o.wmg words, and it certainly seems
o elicit i joi i
the preceding words. any sense if we join them with
A M AN ¥ A A : ;
waterli)ha dr.yaswhta u.nght be rendered, ‘Come hither with
a aug:n en;nl;n gr {:;ln,’hyésishta being the aorist without
Aug: with the inte i .
The ingieite d with rmediate vowel lengthened.
;').V ﬁf;, 6. yéi::lI pra ayisishfa prishatibhiz dsvaik
you Maruts i .
Jour hores come forth with your fallow deer and
But what is the meani
eaning of vaydm? Vay4
germ, a sProut, an offshoot, a branch, as ma e scon from
the following passages : d
L. 5, 4. vidvén asya vratd dhruvd vayfh-iva énu rohate ‘

He who k i .
sprouts, nows his eternal laws, springs up like young

be seen from

vi. 7, 6. tdsya it {um (iti) visvA ivand 4dhi .
vyt e gu},_l m (iti) visvd bhdvani 4dhi mdrdhéni
From above the head Vai
of V
grown, ke youne spmum; aisvanara all worlds have
:{\1}1}1 13, 6. .stoté'—vayé'h-iva énu rohate.
Vme worshlp})er grows up like young sprouté.
,Tlllxl. 13, 17. indram kshontk avardhayan vay#k-iva.
Viiielpeople ’made Indra to grow like young sprouts.
A . i9, g f? yla:sya teagne anyé agniyak upa-kshitak vayah-iva.
: gni, of w 0~m ’the other fires are like parasitical shoots, -
6 52, I. vaydh it agne agndyak te anyé, .
N gni, the c:'th?r fires are indeed offshoots of thee
T.hg5,t }? vayah it any4 bhuvanini asya. .
- f; ;) Ier ::o}zlds’ are indeed his (the rising sun’s) offshoots
' . , . a A-— » A : r'd b . ;
b vagin visva saul?haganl dgne vi yanti vaninak-

 From thee, O Agni,. apri . : .
of a tree. ’ gni, spring all happinesses, as the sprouts

* There was a misprint i
isprint in the Sanhita text, eshf i . .
aflerwards repeated whenever the same verse 'occurv:ist:::i:f éabt; which was .

_we must take yisish/a as the
_tive, and refer it to stéomak or
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vi. 24, 3. vrikshdsya nd (nd?) te—vay#h vi itdyah ruruhus.
Succours sprang from thee, like the branches of a tree.
v.1,1. yahvh-iva pré vaydm ut-gthdnak préd bhindvak

sisrate nikam &akkha.

- Like birds (?) flying up to a branch, the flames of Agni

went up to heaven. ) ‘

vi. 57, 5. tdm plshnih su-matim vayam vrikshésya pré
vayim-iva indrasya ka & rabhimahe. :

Let us reach this favour of Pishan and of Indra, as one
reaches forth to the branch of a tree.

There remain some doubtful passages in which vay#
oceurs, vii. 40, 5, and X. 92, 35 134, 6. In the first pas-
sage, as in our own, vaydh is trisyllabic.

If vay4 can be used in the sense of offshoot or sprout,
we may conclude that the same word, used in the
singular, might mean offspring, particularly when joined
with tanvé. ¢ Give a branch to our body,” would be under-
stood even in languages less metaphorical than that of the
Vedas ; and as the prayer for ¢ olive branches’ is a constant
theme of the Vedic poets, the very absence of that prayer
here, might justify us in assigning this sense to vayim,
In vi. 2, §, the expression vayivantam kshiyam, a house
with branches, means the same as nrivantam, a house with
children and men. See M. M, On Bios and viyas, in
Kuhn’s Zeitschrift, vol. xv. p. 215

If the third pida is to be kept as an independent sentence,
third pers. sing. of the benedic-

gih. Grammatically this may
seem preferable, and I have given this alternative translation
in the next hymn, where the.same verse occurs again.

Verse 15, note %. Vrigina means an enclosure, a vouos,
whether it be derived from vrig, to ward off, like arz from
arcere, or from vrig, in the sense of clearing, as in vrikta-
barhis, barhik pra vridige, i 116, 1. In either case the mean-
ing remains much the same, viz. a field, cleared for pasture
or agriculture,—a clearing, as it i8 called in America, or &
camp,—enclosed with hurdles or walls, so as to be capable
of defence against wild animals or against enemies. Other
meanings of vrigina will be discussed in other places.

02
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MANpALA I, Strra 166.
AsHTARA IT, ADHYAYA 4, VARGaA 1-3.

1. Tt nd vokima rabha.sé’ya.‘ gdnmane plrvam
mahi-tvim vrishabhdsya ketdve, aidh{-iva y4man

marutak tuvi-svanak yudhd-iva sakrij tavish4ni-
kartana. '

2. Nityam 14 stntim m4dhu  bibhrata% tpa
krilanti kril#h vid4theshu ghrishvayah, ngkshanti

rudrd’ 4vasi namasvinam nd mardhanti své-tavasal
bhavik-krftam.

3. Ydsmai fmdsak amritdh drisata réydh pésham
ka havishi dadésishe, ukshdnti asmaj martitah
hit#h-iva purd rdgamsi péyasi mayak-bhivah.

4. A yé rigimsi tdvishibhik dvyata prd vah
évisah svi-yatdsah adhragan, bhiyante visvi bhu.
vandni harmy4 Fitrdh vak Yimak pri-yatasu
risht{shu. ' : :

5. Ydt tveshd-yAmal naddyanta pdrvatin dix;ék
vA prishthdm néry4 * dkukyavuh, visvah val dgman
(}i)llllla}byate vinaspitih rathiy4nti-iva prd gihite 4sha- -

6. Ylydm nak ugrih marutah su-kettini drishta- -

grimis su-matfm pipartana, yatra vah didyut
rédati krivih-datt rindti pasvdh sudhith-iva bar-
h4na. ’

* nérysh
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Hyvuy 1o THE MARUTS (THE STORM-GODS).

1. Let us now proclaim for the robust! host, for
the herald? of the powerful (Indra), their ancient

" greatness! O ye strong-voiced Maruts, you heroes,

show your powers on your way as with a torch, as
with a sword !®

2. Like parents bringing sweet to! their own?
son, the wild (Maruts) play playfully at the sacri-
fices. The Rudras reach the worshipper with their
protection, powerful by themselves, they do not hurt
the sacrificer.

8. For the giver of oblations, for him to whom
the immortal guardians, too, have given plenty of
riches, the Maruts, who gladden men with the milk

- (of rain), pour out, like friends, many clouds.

4. You who have stirred! up the clouds with
might, your horses rushed? forth, self-guided. All
beings who dwell in houses® are afraid of you, your
coming is brilliant with your spears thrust forth.

5. When they whose path is fiery have caused the
rocks to tremble,! or when the manly Maruts have
shaken the back of the sky, then every lord of the
forest fears at your racing, the shrubs get out of
your way,? quick like chariots.?

6. You, O terrible Maruts, whose ranks are never
broken, favourably! fulfil our prayer!? Wherever
your gory-toothed® lightning bites,* it crunches® all
living beings, like a well-aimed bolt.®
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7. Prd skambhd-deshnih anavabhré-ridhasah ald-
trindsak viddtheshu si-stutdh, arkanti arkdm madi-
résya pitdye vidik virdsya prathamdni patmsyé.

8. Satdbhugi-bhik t4m abhi-hruteh aght pth-

bhih rakshata marutah yim 4vata, gdnam yim '

ugrih tavasak vi-rapsinah pithdina sdmsit tdna-
yasya pushtfshu.

9. Visvini bhadr{ marutah rdtheshu vah mitha-

spridhyA-iva tavishfni £-hitd, dmseshu & vah pré-

patheshu khid4iyah 4kshah vah kakrf samdyd vi
vavrite. :

10. Bhdrini bhadrf niryeshu bihidshu vikshah-su
rukm4’ rabhasfsah afigdyah, dmseshu étdh pavishu
kshurdh 4dhi v4yah nd pakshdn vi dnu srfyah
dhire. '

11. Mahéntak mahnf vi-bhvdh vi-bhatayah
dre-drisakh yé divydh-iva stri-bhih, mandrfh su-
gihvdh sv4ritdrah 4s4-bhik sdm-misldh indre mard-
tah pari-stibhah.

12. T4t vah su-gAtdh marutah mahi-tvanim

dirghdm vah ditrdm 4diteh-iva vratdm, indrah.

kand tydgasi vi hrundti t4t gdniya ydsmai su-
krite dridhvam.

13. T4t vah gAmi-tvdm marutah pére yugé
purd - ydt sdmsam amritdsah £vata, ayd dhiy&
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7. The Maruts whose gifts are firm, whose bounties
are never ceasing, who do not revile,! and who are
highly praised at the sacrifices, they sing forth their
song’ for to drink the sweet juice : they know the
first manly deeds of the hero (Indra). '

8. The man whom you guarded, O Maruts, shield

“him with hundredfold strongholds from injury! and

mischief —the man whom you, O fearful, powerful

singers, protect from reproach in the prosperity of
his children.

9. On your chariots, O Maruts, there are all good

_tliings, strong weapons'® are piled up clashing against

each other. 'When you are on your journeys, you
carry the rings® on your shoulders, and your axle
turns the two wheels at once?

10. In your manly arms there are many good
things, on your chests golden chains! flaring?
ornaments, on your shoulders speckled deer-skins,?
on your fellies sharp edges;* as birds spread their
wings, you spread out your splendour behind you.

11. They, mighty by might, all pervading, power-
ful! visible from afar like the heavens? with the
stars, sweet-toned, soft-tongued singers with their

“mouths,® the Maruts, united with Indra, shout all

around. _
. 12. This is your greatness,' O well-born Maruts!—
your bounty? extends as far as the sway® of Aditit
Not even® Indra in his scorn® can injure that
bounty, on whatever man you have bestowed it for
his good deeds.

13. This is your kinship (with. us), O Maruts, that
you, immortals, in former years have often regarded
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méngave srushtfm #vya sikém ndrah damsdnaih 4
kikitrire.” ' :

14. Yéna dirghdm marutah susivima yush-
mikena pdrinasi turfsah, 4 ydt tatnan vrigdne:
ginisah ebhikh yagiiébhik tdt abhi fshtim asydm.

15. Eshéﬁ vah stémah marutah iydm gih méindar-
y.é,sya. ménydsya kiréh, & ishf yisishta tanveé vayim
vidy4ma ishdm vrigdpam gird-didnum.

COMMENTARY.

.'I‘his hymn is ascribed to Agastya, the reputed son of
Mitrivarunau, and brother of Vasishtka. The metre in
verses I—13 is Gagati, in 14, 15 Trishfubh. :

Verse 1, note . Rabhasi, an adjective of ribhas, and
this again from the root rabh, to rush upon a thing, &-rabh
to begin a thing. From this root rabh we have the La.tir;
'rof}u.r, in the general sense of strength, while in rabies the
original meaning of impetuous motion has been more clearly
preserved. In the Vedic Sanskrit, derivatives from the
root rabh convey the meaning both of quickness and of
strength. Quickness in ancient language frequently implies
gtrengt_h, and strength implies quickness, as we see, for
instance, from the German snél, which, from mea’ning
originally strong, comes to mehn in modern German quick
and quick only. = Thus we read: ’

i. 145, 3. sisuk & adatta sim rabhahk.

The child- (Agni) acquired vigour.

Indra is called rabhak-dak, giver of strength; and
rabhasd, vigorous, is applied not only to the Maruts, who
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our call! Having through this prayer granted a
hearing to man, these heroes become well known by
their valiant deeds. ‘
- 14. That we may long flourish, O Maruts, with
your wealth, O ye racers, that our men may spread
in the camp, therefore let me achieve the rite with

* these offerings.

15. May this praise, O Maruts, may this song of
Mindérya, the son of Ména, the poet, approach you
(asking) for offspring to our body together with food!
May we find food, and a camp with running water!

in v. 58, 5 are called rébhishthih, the most vigorous, but
also to Agni, ii. 10, 4, and to Indra, il 31, 12.

In the sense of rabid, furious, it occurs in
" X. 95, 14. 4dha enam vrikdk rabhasdsak adydh. -

May rabid wolves eat him !

In the next verse rabhasd, the epithet of the wolves, is
replaced by ésiva, which means unlucky, uncanny.

In our hymn rabhasid occurs once more, and is applied
there, in verse 1o, to the afigi or glittering ornaments of
the Maruts. Here Siyana translates it by lovely, and it
was most likely intended to convey the idea of lively or
brilliant splendour. See also 1x. g6, I.

Verse 1, note %. Ketd, derived from an old root ki,
in Sanskrit &, to perceive, means originally that by which
a thing is perceived or known, whether a sign, or a-flag, or
a herald. It then takes the ‘more general sense of light
and splendour. In our passage, herald seems to me the
most appropriate rendering, though B. and R. prefer the
sense of banner. The Maruts come before Indra, they
announce the arrival of Indra, they are the first of his
army. .
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Vere 1, note 3. The real diﬂicult); of our verse lies in
the two comparisons aidhi-iva and yudh#-iva. Neither of
them occurs again in the Rig-veda. B. and R. explain
aidhf as an instrumental of aidh, flaming, or flame, and
derive it from the root idh, to kindle, with the preposition 4.
Professor Bollensen in his excellent article Zur Herstellung -
des Veda (Orient und Occident, vol. iii. p. 473) says:
‘The analysis of the text given in the Pada, viz. aidh4-.
iva and yudh#-iva, is contrary to all sense. The common
predicate is tavishini kartana, exercise your power, you
roarers, i.e. blow as if you meant to kindle the fire on the
altar, show your power as if you went to battle. We ought
therefore to read aidhé | va and yudhé | va. Both are
infinitives, aidh is nothing but the root idh + 4, to kindle,
to light” Now this is certainly a very ingenious explana-
tion, but it rests on a supposition which I cannot consider
as proved, viz. that in the Veda, as in Pali, the comparative
particle iva may be abbreviated to va. It must be admitted,
I believe, that the two short syllables of iva are occasionally
counted in the Veda as one, but yudhé-iva, though it
might become yudhé4 iva, would never in the Veda become
yudhéva. :

As yudhi occurs frequently in the Veda, we may begin
by admitting that the parallel form aidh& must be explained
in analogy to yudh4. Now yddh is a verbal noun and
means fighting. We have the accusative yddham, i. 53, 7;
the genitive yudhéh, viii. 27, 17; the dative yudhé, i. 61, 13;
the locative yudhi, i. 8, 3; the instrumental yudh4, i. 53, 7,
&ec.; loc. plur. yut-sd, i. 91, 21. - As long as yddh retains
the general predicative meaning of fighting, some of these -
cases may be called infinitives. But yidh soon assumes
not only the meaning of battle, battle-ground, but also of
instrument of fighting, weapon. In another passage,
X. 103, 2, yidhas may be taken as a vocative plural,*
meaning fighters. Passages in which ydidh means clearly
weapon, are, for instance, ,

v. 52, 6. & rukmaih & yudhd ndrak rishvih rishéia
asrikshata.

* With your gold chains, with your weapon, you have
stretched forth the uplifted spears.

-
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x. 55, 8. pitvi sémasya divak 4 vridhéndh slirak nik
udhf adhamat disyfn. ' ‘

The hero, growing, after drinking the Soma, blew away
rom the sky the enemies with.his weapon. See also
f. 103, 4

1 therefore take yddh in our passage also in the sense of
veapon or sword, and, in accordance with this, I assign
o0 aidh the meaning of torch. Whether aidh comes fr(.)m
dh with the preposition &, which after all, would only give
»dh, or whether we have in the Sanskrit aidh the same
peculiar strengthening which this very root shows in Greek -
and Latin*, would be difficult to decide. The torch of the
Maruts is the lightning, the weapon the thunderbolt, and
by both they manifest their strength. .

Wilson: ‘ We proclaim eagerly, Maruts, your ancient
greatness, for (the sake of inducing) your prompt appear-
ance, as the indication of (the approach of) the showerer
(of benefits). Loud-roaring and mighty Maruts, you exert
your vigorous energies for the advance (to the sacrifice),
as if it was to battle’ .

~ Langlois: ‘Le généreux (Agni) a donné le s_.xg.n'al;
chantons Phymne du matin en P’honneur d’une race im-
pétueuse. O puissants et rapides Marouts, que la marche
accroisse votre éclat; que Pélan du combat augmente vos

forces !’

Verse 2, note '. That dpa can be construed with the
accusative is clear from many passages :

iii. 35, 2. Gpa imém yagfidm & vahitah indram.

Bring Indra to this sacrifice!

i. 25, 4. viyak na vasatlh dpa.

As birds (fly) to their nests.

Verse 2, note 2. Nitya, from ni+ tya, means or}ginall'y
what is inside, infernus, then what is one’s own; and 18
opposed to nish¢ya, from nis + tya, what 18 .outs1.de,, strange,
or hostile. Nitya has been well compared with niga, literally

* Schleicher, Compendium, § 36, aldw, aléhp, aidovoa; and § 49, aides,
aidilis, wstas. - _—
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emgeboren, then, like nitya, one’s own. What is inside, or
ina thlng or place, is its own, is peculiar to it, does not
move or change and hence the secondary meanings of
nitya, ‘one’s own, unchangmg, eternal. Thus we find nitya
used in the sense of internal or domestic:

i 73, 4. tim tvd ndrak ddme 4 nityam iddhim igne
sdkanta kshitishu dhruvésu.

Our men worshipped thee, O Agni, lighted within the. -

house in safe places.

This I believe to be a more appropriate rendering than
if we take nitya in the sense of always, continuously hghted
or, as some propose; in the sense of eternal, everlasting.

vii. 1, 2. dakshayyah yak dame 8sa nityah.

Agni who is to be pleased within the house, i.e. as belong-
ing to the house, and, in that sense, who is to be pleased
always. Cf. i 140, 7; 141, 2; x. 12, 2, and iii. 25, 5,

where nityah, however, may have been mtended a8 an

adjective belonging to the vocative siino.

Most frequently nitya occurs with sind, i. 66, 15 185, 2;
ta,na'aye, IL 15, 25 X. 39, 14; toké, ii. 2, 11; &pi, vil. 88, 63
pati, 1 71,1, and has always the meaning of one’s own,
very much like the later Sanskrit niga, which never occurs
in the Rig-veda, though it makes its appearance in the
Atharvana

lehiya extraneus, occurs three times in the Rig-veda:

Vi. 75, 19. yak nah svah dramak yik ka nishiyah
gighdmsati.

Whoever wishes to hurt us, our own friend or a stranger
from without.

X. 133, 5. yak nak indra abhi-dédsati sd-ndbhis ydk ka
nishtyak. :

He who infests us, O Indra, whether a relative or a
stranger.

viil. 1, 13. md bhima nish¢yik-iva indra tvid dranidh-iva.

Let us not be like outsiders, O Indra, not like strangers )

to thee. '

Wilson: ‘ Ever accepting the sweet (libation), as (they
would) a son, they sport playfully at sacrifices, demolishing
(all intruders).’

Langlois: ¢ Acceptant la douce libation sans cesse renou-
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velée, comme (un pére adopte) un nouveau-né, ils se livrent
3 leurs jeux au milieu des sacrifices, terribles (pour leurs
ennemis).”

_ Verse 4, note . Avyata, a Vedic second aarist of vi (ag),
to stir up, to excite. From it pravayana, a goad, pra-vetar,
a driver. The Greek of-o-rpos, gad-fly, has been referred

-to the same root. See Fick, Worterbuch, p. 170.

Verse 4, note 2. Adhragan, from dhrag, a root which,
by metathesis of aspiration, would assume the form of
dragh or dragh. In Greek, the final medial aspirate being
hardened, reacts on the initial media, and changes it to t,
as bihu becomes wixus, budh mv@, bandh wevf. This
would give us 7pey, the Greek root for running, Goth.
thrag-jan.

Verse 4, note >, Harmy4 is used here as an adjective to
bhivana, and can only mean living in houses. It does not,
however, occur again in the same sense, though it occurs
several times as a substantive, meaning house. Its original
meaning is fire-pit, then hearth, then house, a transition of
meaning analogous to that of edes. Most of the ancient
nations begin their kitchen with a fire-pit. ‘They dig a
hole in the ground, take a piece of the animal’s raw hide,
and press it down with their hands close to the sides of the
hole, which thus becomes a sort of pot or basin. This
they fill with water, and they make a number of stones
red-hot in-a fire close by. The meat is put into the water,
and the stones dropped in till the meat is boiled. Catlin
describes the process as awkward and tedious, and says
that since the Assinaboins had learnt from the Mandans
to make pottery, and had been supplied with vessels by
the traders, they had entirely done away the custom,
“ excepting at public festivals; where they seem, like all
others of the human family, to take pleasure in cherishing
and perpetuating their ancient customs*”’ This pit was

* Tylor, Early History of Mankind, p. 262.
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called harmy4, which is the Zend zairimya*, or gharmi,
which is the Latin formus. Thus we read:

vii. 56, 16. té harmye-sthik sisavak n4 subhréh.

The Maruts bright like boys standing by the hearth.

From meaning fire-pit, or hearth, harmyé afterwards
takes the more general sense of house:

vil. 55, 6. téshim sdm haumai akshini yithd iddm
harmyim tdtha.

We shut their eyes as we shut this house, (possﬂ)ly,
this oven.)

vil. 76, 2. pratikl & agit 4dhi harmyébhyak.

The dawn comes near, @ver the house-tops.

X. 46, 3. gitéh & harmyéshu.

Agni, born in the houses.,

X. 73, 10. manydh iydya harmyéshu tasthau.

He came from Manyu, he remained in the houses.

In some of these passages harmyi might be taken in
the sense of householder; but as harmyé in vii. 55, 6, has
clearly the meaning of a building, it seems better not to
assign to it unnecessarily any new significations.

But there is one other meaning which harmya has clearly
assumed in the Veda, and that is pit, or the region of
darkness, the abode of evil spirits, lastly the abode of the
departed. The transition of meaning is intelligible enough,
the fiery oven becoming naturally the symbol of any other
place of torment:

v. 32, 5. ylyutsantam tdmasi harmyé dh#h.

When thou, Indra, hadst placed Sushna, who was
anxious to fight, in the darkness of the pit.

In the next verse we find

asurye tdmasi, in the ghastly darkness.

viii. 5, 23. yuvdm kénviya ndsatyd 4pi-riptdya harmve

shsvat Gtih dasasyathak.
" You, Nésatyas, always grant your aid to Kanva when
thrown into the pit. .

# Justi, Handbuch, p. 119, zairimyatiura, adj. in der Tiefe essend, Name
eines Daéva oder, da er dem Hund gegeniiber genannt wird, eines ahri-
manischen Thieres, Spiegel (Av. iibers. vol. i. p. 190) vermuthet des
Hamsters. ’

&

e
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This fiery pit into which Atri is thrown, and where he,
too, was saved by the Asvins, is likewise called gharmi,
i 112, 73 119, 63 Viil. 73, 3; *. 80, 3.

Lastly we find:

« X.114, 10, yadd yama/h bhdvati harmyé hitdh.
"When Yama is seated in his house, or in the nether
world.

The Pitars, too, the spirits of the departed, the Manes,
are called gharma-sid, dwelling in the abode of Yama,
X. 15, 9, and 10.

Wilson: ‘Those, your coursers, which traverse the
regions in their speed, proceedgeelf-guided : all worlds, all
dwellings are alarmed, for marvellous is your coming :
(such fear as is felt) when spears are thrust forth (in
battle).”

Kuhn, Zeitschrift, vol. ii. p. 234: ‘Die ihr die Luft
erfillt mit eurer Kraft, hervorstiirmt ihr selbst-gelenkten
Laufes.’

Verse 5, note !. Nad certainly means to sound, and the
causative might be translated by ‘ to make cry or shriek.’
If we took pérvata in the sense of cloud, we might trans-
late,  When you make the clouds roar;’ if we took pirvata
for mountain, we might, with Professor Wilson, render the
passage by ‘When your briliant coursers make the

" mountains echo.’ But nad, like other roots which after-

wards take the meaning of sounding, means originally to
vibrate, to. shake; and if we compare analogous passages
where nad occurs, we shall see that in our verse, too, the
Vedic poet undoubtedly meant nad to be taken in that
sense :

vill. 20, 5. #kyutd lat vak 4gman & nénadati parvatasalz
vanaspatlh bhiimi%s y&meshu regate.

At your racing even things that are immovable shake, the
rocks, the lord of the forest the earth trembles on your

., ways. (See i 37, 7, note !, page 62.)

Verse 5, note %. See i. 37, 7, note , page 62.

Verse 5, note %. Rathiyantl-iva does not occur again.
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Séyana explains it, like a woman who wishes for a chariot,
or who rides in a chariot. I join it with 6shadhi, and take
it in the sense of upaménad 4kéire (Pan. iii. 1, 10), i.e. to
behave like or to be like a chariot, whether the comparison
is meant to express simply the quickness of chariots or the
whirling of their wheels. The Pada has rathiyénti, whereas
the more regular form is that of the Sanhiti, rathiyanti.
Cf. Pratisikhya, 587. :

Verse 6, note !. Su-ketdn4, the instrumental of su-ketd,
kindness, good-mindedness, favour. This word occurs in
the instrumental only, and@lways refers to the kindness of
the gods; not, like sumati, to the kindness of the worshipper
also: o

1. 79, 9. 4 nak agne su-ketind rayfm visviyu-poshasam,
mirdikdm dhehi glvise. :

- Give us, O Agni, through thy favour wealth which sup-
ports our whole life, give us grace to live. .

i. 127, 11. 88k nak nédishtham didrisinak § bhara dgne
devébhik si-kandk su-ketind mahah riyah su-ketina.

Thou, O Agni, seén close to us, bring to us, in company
with the gods, by thy favour, great riches, by thy favour!

i 159, 5. asmébhyam dyavéprithivi (iti) su-ketdni rayim
dhattam visu-mantam sata-gvinam. :

Give to us, O Dyaviprithivi, by your favour, wealth,
consisting of treasures and many flocks.

" V. 51, 11, svasti dyavaprithivi (iti) su-ketina.

Give us, O Dyévaprithivi, happtness through your favour!

V. 64, 2. t& bihava su-ketdina pri yantam asmai drkate.

Stretch out your arms with kindness to this worshipper !

In one passage of the ninth Mandala (ix. 65, 30) we
meet with su-ketinam, as an accusative, referring to Soma,
the gracious, and this would pre-suppose a substantive
ketina, which, however, does not exist.

Verse 6, note ®. Sumati has, no doubt, in most passages
in the Rig-veda, the meaning of favour, the favour of the
gods. ‘Let us obtain your favour, let us be in your
favour,” are familiar expressions of the Vedic poets. But
there are also numerous passages where that meaning is
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i i i we must trans-
“inapplicable, and where, as in our passage, X

late sumati by prayer or desire. o o
In the following passages sumati is clearly used In its
original sense of favour, blessing, or even gift :
® i. 73, 6 (7). su-matim bhikshaménak.
Begging for thy favour. ] )
i.ig71 , 1. su-ukténa bhikshe su-matim turﬁ'mfm.
With a hymn I beg for the favour of the quick Maruts.
i. 114, 3. asydma te su-matim.
. May we obtain thy favour! Cf. i 114, 9-
i. 114, 4. su-matim it vaydm asya & vrinimahe.
We choose his favour. Cf. 1t 33, 1. .
. 117, 23. sdda kavi (iti) su-matim & kake vam.
1 always desire your favour, O ye wise A.«ivms.A
i. 156, 3. mahah te vishno (iti) su-matim bhf_iyamah.e. ‘
May we, O Vishnu, enjoy the favour of thee, the .mlghty.‘
Bhiksh, to beg, used above, is an old desiderative form
! . .
of bhag, and means to wish to enjoy.
iii. 4, 1. su-matim risi visvah.
Thou grantest the favour of wealth. )
vil. 39, 1. Grdhvék agnik su-matim visvah asret. h
The lighted fire went up for the favour of wealth.
Cf. vii. 6o, 11 ; ix. 97, 26: o )
iii. 57, 6. véso (iti) risva su-matim visva-ganyam.
- Grant us, O Vasu, thy favour, which 1s glorious among
r :
men! . L .
vii. 100, 2. tvém vishno (iti) su-matim visva-ganyam
dah. ‘ : : o .
Mayest thou, Vishzu, give thy favour, which is glorious
among men ! - . )
X ?I, 7. yéh te agne su-matim mértak aksha.t.
The mortal who obtained thy favour, O Aign}.' o
ii. 34, 15. arvéki si marutah y& vah tik 6 (iti) sd vasra-
. 34, 15.
iva su-matik gigitu. '
Your help, O Maruts, which is to usward, your favour
. . ; .
ay it come near, like a cow ! o o
" x}r’iii 22, 4 asrr,lé’n 4kkha su-matih vim subhak pati (iti)
. 22, 4
4 dhendk-iva dhivatu.
May your favour,
cow! . o
VOL. L ' P

O Asvins, hasten towards us, like a
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. B:ut tltis mea?ing is by no means the invariable meaning
of sumati, and it will easily be seen that, in the following
p;ssaggs, the :v?rd must be translated by prayer. Thus
when »ularasvatx is ‘called (i. 3, 11) kétanti su-matinfm, this
::n on yaﬁnsan she who knows of the prayers, as before
e i8 called kodayitri siinritina i
> prajse: odayitrl siinritinim, she who excites songs
lé I 5I,t7. éliikha girak su-matim gantam asma-yd (iti).
ome towards the songs, toward .
lon'ging for us. Cf. x. 2og; ;o. " the prayer, you who are
ii. 43, 3. t_ﬁshni'm &sinak su-matim kikiddhi nak
Sitting qulet, ;hsten, O Sakuni (bird), to our prayer!
V110 & bhéndish¢kasya su-matim kikiddbi. '
T‘z.lke notice of th(f prayer of thy best praiser! Cf.v. 33, 1.
vii. 18, 4. & nak indrak su-matim gantu akkha.
L'.I.ay Indra come to our prayer! '
V.. 31, 10. pra-ketase pra su-matim krirudhvam.
Make a prayer for the wise god !
1X. 96, 2. su-matim yiti dkkka.
| He (Soma) goes near to the prayer.
X. 148, 3. rishindm viprak su-matim kakinih.
"It!llou, thg wise, desiring the prayer of the Rishis
vii. 22, 6. t8 vim ady4d sumati-bhik ath (it
dsvind pré stuvimahi. d 1 rubheh pati ()
Let us praise to-da i i i
] y the glorious Asvins with our
iX. 74, 1. tim imahe su-matf, Py
. We implore him with prayer. ‘
) In our passage th’e verb pipartana, fill or fulfil, indicates
tl:n wh.at sense sumati ought to be taken. Su-matim pipar-
b a is no more than Allcﬁmam Ppipartana, fulfil our desire !
p:; n;m 62, 3 & na]z(;camam plpurantu; i. 158, 2. kdma-
°na-iva ménasd. On sumni, s i
Zeitschrift, vol. iv. p. 274. , toe Aufrecht, in Kuho's

Verse 6, m?te 3, KriviA-dati has been a crux to ancient
and n}odem Interpreters. -It is mentioned as a difficult
word in the Nighantu, and all that Yéska has to say is
th?.t. it means possessed of cutting teeth; (Nir. vi g o
krivirdati vikartanadanti.) Professor Roth, in his no;,egto.
this passage, says that krivi can never have the meaning

MANDALA I, SOKTA 166. 211

of well, which is ascribed to it in the Nighartu iii. 23, but
geems rather to mean an animal, perhaps the wild boar,
xdwpos, with metathesis of v and r. He translates our
passage :  Where your lightning with boar-teeth tears.” In
his Dictionary, however, he only says, ¢ krivis, perhaps the
name of an animal, and dan#, tooth’ Séyana contents
himself with explaining krivirdati by vikshepanasiladanti,
having teeth that scatter about.

My own translation is founded on the supposition that

. krivis, the first portion of krivirdati, has nothing to do

with krivi, but is a dialectic variety of kravis, raw flesh,
the Greek «péas, Latin caro, cruor. 1t means what is raw,
bloody, or gory. From it the adjective krira, horrible,
cruentus ; (Curtius, Grundziige, p. 142; Kuhn, Zeitschrift,
vol.ii. p. 235.) A name of the goddess Durgi in later San-
okrit is kritradanti, and with a similar conception the lightning,
1 believe, is here ealled krivirdati, with gory teeth.

Verse 6, note % It should be observed that in ridati the
simile of the teeth of the lightning is carried on. For
radati may be supposed to have had in the Veda, too, the
original meaning of ridere and rddere, to scratch, to gnaw.
Rada and radana in the later Sanskrit mean tooth. It is
curious, however, that there is no other passage in the Rig-
veda where rad clearly means to bite. It means to cut, in

i. 61,12. g6k na parva vi rada tiraska.

Cut his joint through, as the joint of an ox.

But in most passages where rad occurs in the Veda, it
has the meaning of giving, and is in fact a different root, but
hardly the same which we have in the Zend rad, to give,
and which Justi rightly identifies with the root radh.

This meaning is evident in the following passages:

vii. 79, 4. tévat ushah rddhah asmabhyam résva yivat
stotri-bhyah 4radak grindnd. ‘

Grant us, Ushas, so much wealth as thou hast given to
the singers. : .

i 116, 7. kakshivate aradatam puram-dhim.

You gave wisdom to Kakshivat. )

i. 169, 8. rada marit-bhik suridhak g6-agrih.

Give to the Maruts gifts, rich in cattle.

: P2
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vii. 62, 3. vi nak sahdsram surdidhak radantu.

May they (the gods) give to us a thousand gifts.

i 117, 11. vigam vipriya—radanti.

Giving sustenance to the sage !

vi, 61, 6, rdda plshi-iva nak sanim.

Give us, Sarasvati, wealth, like Pishan !

ix. g3, 4. rada fndo (iti) rayim.

Give us, O Indra, wealth !

vii, 32, 18. rada-vaso (iti).

Indra, thou who givest wealth !

In many passages, however, this verb rad is connected
with words meaning way or path, and it then becomes a
question whether it simply means to grant a way, or to cut
a way open for some one. In Zend, too, the same idiom
occurs, and Professor Justi explains it by ° prepare a way.
I subjoin the principal passages:

vi. 30, 3. yat dbhyak dradak gitdm indra.

That thou hast cut a way for them (the rivers).

iv. 19, 2. pra vartanik aradak visvi-dhenih.

Thou (Indra) hast cut open the paths for all the cows.

vii. 47, 4. ydbhyak indrah 4radat gitim,

The rivers for which Indra cut a way.

X. 95, 2. pra te aradat virunak yitave pathdh.

Varuna cut the paths for thee to go.

vii. 87, 1. radat pathdk virunah siiryiya.

Varuna cut paths for Sirya.

*v. 80, 3. pathid% ridanti suvitiya devi.

She, the dawn, cutting open the paths for wealth.

vii. 60, 4. ydsmai iditydks ddhvanak rddanti. '

For whom the Adityas cut roads.

ii. 30, 2. pathdk rddantiA—dhdnayak yanti 4rtham.

Cutting their paths, the rivers go to their goal.

This last verse seems to show that the cutting open of
a road is really the ided expressed by rad in all these
passages, And thus we find the rivers themselves saying
that Indra cut them out or delivered them:

iil. 33, 6. indrak asman aradat vigra-bahuk. Cf. x. 8g, 7.

»

Verse 6, note % Rinfti, like the preceding expressions

krivirdatl and ridati, is not chosen at random, for though
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it has the general meaning of crushing or destroying, it is
used by the Vedic poets with special reference to the
chewing or crunching by means of the teeth. For
instance, . ’
i. 148, 4. purlini dasméh ni riniti gdmbhais.

Agni crunches many things with his jaws,

i. 127, 4. sthirf kit 4nnd ni rindti dglasa.

Even tough morsels he (Agni) crunches fiercely.

In a more general sense we find it used,

V. 41, 10. sokih-kesah ni riniti vand. .
Agni with flaming hair swallows or destroys the forests.
iv. 19, 3. 4him végrena vi rindh.

Thou destroyedst Ahi with the thunderbolt.

X. 120, 1. sadyék gaghindh ni rinéti sitrin.

As soon as born he destroys his enemies.

Verse 6, note 8. Sudhiti-iva barhand. I think the expla-
nation of this phrase given by Séiyama may be retained.
He explains sidhitd by suhit, i.e. sushthu preritd, well
thrown, well levelled, and barhand by hatis, tatsidhana hetir
v, a blow or its instrument, a weapon. Professor Roth
takes barhdni as an instrumertal, used abverbially, in the
sense of powerfully, but he does not explain in what sense
sidhiti-iva ought then to be taken. We cannot well refer
it to didyt, lightning, on account of the iva, which requires
something that can form a simile of the lightning. Nor is
su-dhitd ever used as a substantive so as to take the place

-of svidhitiva. Sé-dhita has apparently many meanings, but

they all centre in one common conception.. Su-dhita means
well placed, of a thing which is at rest, well arranged, well
ordered, secure; or it means well sent, well thrown, of a
thing which has been in motion. Applied to human beings,
it means well disposed or kind.

iii. 23, 1. nik-mathitah si-dhitak & sadhé-sthe.

Agni produced by rubbing, and well placed in his
abode.

vil. 42, 4. s-pritah agnik si-dhitak dime i

Agni, who is cherished and well placed in the house.

iii. 29, 2. ardnyoh ni-hitak giti-vedah girbhak-iva si-
dhitas garbhinishu. . \
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Agni placed in the two fire-sticks, well placed like an
embryo in the mothers. Cf x. 27, 16. :

viii. 60, 4. abhi praydmsi si-dhitd & vaso (iti) gahi.

Come, O Vasu, to these well-placed offerings. Cf. 1. 135,
43 Vi. 15,155 X. 53, 2.

x. 70, 8. sd-dhitd havimshi.

The well-placed offerings.

iv. 2, 10 (adhvardm). vii. 7, 3 (barhik).

As applied to #yus, life, sidhita may be translated b
wells established, safe: ~

ii. 27, 10. asyima &ylmshi si-dhiténi plrva.

May we obtain the happy long lives of our forefathers.

iv. 50, 8. sdh it ksheti si-dhitak Skasi své.

" That man dwells secure in his own house.

Applied to a missile weapon, sidhita may mean well
placed, as it were, well shouldered, well held, before it is
thrown ; or well levelled, well aimed, when it is thrown:

i. 167, 3. mimyaksha yéshu sd-dhiti—rishtih.

To whom the well held spear sticks fast.

vi. 33, 3. tvim tin indra ubhdydn amitrén dési vritrini
drya ka stira, vadhik véné-iva si-dhitebhik atkaik.

Thou, Indra, O hero, strikest both enemies, the barbarous
-and the Aryan fiends, like forests with well-aimed weapons.

Applied to a poem, sddhita means well arranged or
perfect : N

'i. 140, 11. id4m agne si-dhitam ddk-dhitt 4dhi priydt
{um (iti) kit minmanak préyak astu te. .

May this perfect prayer be more agreeable to thee than
an imperfect one, though thou likest it. o

vii. 32, 13. méantram dkharvam sd-dhitam.

A poem, not mean, well contrived. ‘

As applied to men, sidhita means very much the same
as hitd, well disposed, kind : :

iv. 6, 7. 4dha mitrdk né si-dhitak pavakdh agnik didiya
minushishu vikshd. - : R

Then, like a kind friend, Agni shone among the children
of man.

V. 3, 2. mitrdm sd-dhitam.

vi, 15, 2. mitrém nd yim sd-dhitam.

viii, 23, 8, mitrim nd géne si-dhitam ritd-vani.
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X. 115, 7. mitrdsah nd yé sti-dhitah. )

At last si-dhita, without reference to human bemngs,
takes the general sense of kind, good : )

jii. 11, 8. péri visvini si-dhitd agnéh asydma ménma-bhiz.

May we obtain through our prayers all the goods of
Agni. o
Here, however, priyamsi may have to be supplied, and
in that case this passage, too, should be classed with those
mentioned above, viii. 60, 4, &ec. :

If then we consider that sddhita, as applied to weapons,
means well held or well aimed, we can hardly doubt that
barhana is here, as Siyana says, some kind of weapon. 1
should derive it from barhayati, to crush, which we have,
for instance, o

i 133, 5- pisanga-bhrish/im ambhrindm pisékim indra
sim mrina, sdrvam rikshah ni barhaya.

Pound together the fearful Pisaki with his fiery weapons,
strike down every Rakshas. .

ii. 23, 8. brihaspate deva-nidak ni barhaya. )

Brihaspati strike down the scoffers of the gods. Cf. vi.
61, 3. ‘ '

Barhani would therefore mean a weapon intended to
crush an enemy, a block of stone, it may be, or some other
missile, and in that sense barhdnd occurs at least once
more: ) L
viil. 63, 7. yit pifika-ganyaya visd ipdre ghéshih ésri-
kshata, &strinit barhédnd vipéh. b

When shouts have been sent up to Indra by the pet?ple
of the five clans, then the weapon scattered the enemies ;
or, then he scattered the enemies with his weapon.

Tn other passages Professor Roth is no doubt right when
he assigns to barhdnd ao adverbial meaning, .but 1 do not
think that this meaning would be appropriate in our verse.

Verse 7, note *. Alédtrindsak, a word which occurs Put
once more, and which had evidently become unintelligible

" even at the time of Yaska. He (Nir. vi. 2) explains it by

alamatardano meghah, the cloud which opens easily. This,
at least, is the translation given by Professor Roth, thoug.h
not without hesitation. AlamAtardanak, as a compound, i8

i
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explained by the commentator as dtardanaparyiptak, alam
atardayitum udakam, i. e. capable of letting off the water.
But Devarigayagvan explains it differently. He says:
alam paryiptam Atardanam hims4 yasya, bahldakatvit
sabalo megho viseshyate, i. e. whose injuring is great; the
dark cloud is so called because it contains much water.,
Séyana, too, attempts several explanations, In iii. 30, 10,
he seems to derive it from- trih, to kill, not, like Yiska,
from trid, and he explains its meaning as the cloud which
is exceedingly hurt by reason of its holding so much water.
In our passage he explains it either as anétrina, free from
injury, or good  hurters of enemies, or good givers of
rewards,

From all this I am afraid we gain nothing, Let us now
see what modern commentators have proposed in order to
discover an appropriate meaning in this word. Professor
Roth suggests that the word may be derived from r4, to
give, and the suffix trina, and the negative particle, thus
meaning, one who does not give or yield anything. But,
if so, how is this adjective applicable to the Maruts, who in
this very verse are praised for their generosity ? Langlois in
our passage translates, ‘heureux de nos louanges;’ in iii. 30,10,
“qui laissait flétrir les plantes.” Wilson in our passage trans-
lates, * devoid of malevolence ;> but in iii. 30, 30, ‘ heavy.

I do not pretend to solve all these difficulties, but I may
say this in defence of my own explanation that it fulfils the
condition of being®applicable both to the Maruts and to
the demon Bala. The suffix trina 18" certainly irregular,

~and I should much prefer to write aldtrina, for in that case

we might derive litrin from litra, and to this litra, i.e.
ritra, I should ascribe the sense of barking. The root rai
or rd means to bark, and has been connected by Professor
Aufrecht with Latin rire, inrire, and possibly inritare *,
thus showing a transition of meaning from barking, to
provoking or attacking. The same root rd explains  also
the Latin litrare, te bark, allatrare, to assail ; -and, what-
ever ancient etymologists may say to the contrary, the
* Latin latro, an assailer. The old derivation ‘ latrones eos

. * Kuhn, Zeitachrift, vol, ix. P- 233.

.

*
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9 \ -~ > ’ ;]
antiqui dicebant, qui conducti militabant, awo ;—nsil Xarﬁetlas‘,s
’ logies in which the scholar;
seems to me one of those ety.mo : 1 o
little Greek, delighted as m
of Rome, who had learnt a 3 : a8 mue
; ittle Sanskrit delight in finding
as scholars whorknow_ a litt A
8 lausible derivation for any Gree or
'S{:z:kll'i)t. I know that Curtius (Grundzuge,.p. 32t6) ::d
Corssen (Kritische Nachtrige, p. 239), take a dlﬂ'f}:::en :10 ul(i
but a foreign word, derived from Aarpov, pay, hire,
never have proved so fertile as latro has been in Latin. .
If then we could write alatrindsah, Wehshould havfe nat) .
i in the sense o
iate epithet of the Maruts, In
asg(l)il:liglaor nI;t reviling, in fact, free from u:alevolence,‘ as
:?Vilson translated the word, or rather Sdyana’s e);[()llana:u;:;
i 1 e confidenc
it, dtardanarahita. What gives me some ct
:lf;i; ’explanation is this, that it is equally applicable to the

- other passage where alitrina occurs, 1. 30, 10

alatrindh valah indra vragah géh purd hantoh bhiyaménah
" %?ithoﬁt barking did Vala, the keeper of the covr, full of
en, before thou struckest hxm: ,
fea?f (;f should be objected that vraga u;e;ns always srt:il;lli
i in i eeper, one
d is not used again in the sense o . '
:: 1 1sthat; vragih, in the nom. sing., occurs m thlt; orlle
sirI: {e passage only,'and that bhiyamanah, fearmg, c ¢13ar)t
i glies a personification, Otherwise, one might translate :
:x:}:ﬂa Waquuiet, O Indra, and the stable of the cow'camt}
70 en, full of fear, before thou struckest.’ T.he me:':mm}% 0
alpﬁtr;né would remain the same, the not-barking bem% ere
used as a sign that Indra’s enemy was cowed, and no honger
inclined to revile or defy the power of Indra. Hom. hymn.
in Merc. 145, 0vds xtves AehaxovTo.

Verse 7, note 2. See i. 38, 15, note page 78.

Verse 8. note 1. Abhi-hruti seems to have the mfaax;)llrl\,g
of assault, injury, insult. It occurs but once, but abhi-
hrut, a fer;linine substantive with the same meanmg, :c(;:u;‘:

: 1 i tone
1 hru, which i1s not men
geveral times. The verb Y : ;
the Dhatupitha, but has been identified with hvar, occurs

in our hymn, verse 12:
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1. 128, 5. 84k nak trisate duk-itdt abhi-hritah simsat

aghst’ abhi-hritah,
He protects us from evil, from i
ing, e e assaults, from evil speak-
X. 63, 11. triyadhvam nah duk-évayik abhi-hrd
- abhi-hritak.
.Protect us from mischievous injurny "
1. 189, 6. abhi-hritdm 4si hi deva vishpét.,
For thou, god, art the deliverer from all assaults. Vishpas
deliverer, from vi and spas, to bind. ' P

Vi-hruta, which occurs twi : '
.. 1ce, means evidentl
been injursd or spoiled : s ently what has

viil, 1, 12. ishkartd vi-hrutam pinar (iti).

He. who sets right what has been injured. Cf. viii. 20, 26
Avi-hruta again clearly means uninjured, intact entir;' '
v. 66, 2. t& hi kshatrdm dvi-hrutam — &site ’ .
For tl.ley both have obtained uninjured powc;r.

X. 170, 1. 'é’)fuh didhat yagiid-patau 4vi-hrutam.

Giving uninjured life to the lord of the sacrifice.

V(?rs'e 9, note . Tavishé certainly means strength, and
that it is used in the plural in the sense of acts of stre’n th
we can see from the first verse of our hymn and ofhe;
passages. But when we read that tavishéni are placed on

the chariots of the Maruts, just as before bhadri, good °

things, .food, &c., are mentioned, it is clear that so abstract
& meaning as.strength or powers would not be applicable
!1ere.‘ We mlght take it in the modern sense of forces,’
l.e. your armies, your companions are on your chariots’
striving with each other; but as the word is a neuter’

b

weapons, as the means of strength
rendering. gth, seemed a preferable

Verse 9, note 2. The rendering of this pﬁssage must
depend on the question whether the khidis, whatever the
are, can be carried on the shoulders or not. ’We saw befo :
(p. 103) that khidis were ‘used both as ornaments and ::
weapons, and thai, when used as weapons, they were most
. likely rings or quoits with sharp edges. There is at least

one other passage where these khadi .
on the shoulders: i3 are said to be worn

.
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vii. 56, 13. 4mseshu & marutak khaddyak vah vékshah-su
rukmih upa-sisriyanih. ’

On your shoulders are the quoits, on your chests the
golden chains are fastened. '

Tn other places the khAdis are said to be in the hands,
hésteshu, but this would only show that they are there
when actually used for fighting. Thus we read :

i. 168, 3. 4 eshim &mseshu rambhini-iva rarabhe, héste-
shu khadik ka kritih ka sim dadhe.

To their shoulders (the spear) clings like a creeper, in
their hands the quoit is held and the dagger. -

In v. 58, 2, the Maruts are called khidi-hasta, holding
the quoits in their hands. There is one passage which
was mentioned before (p. 94), where the khidis are said to
be on the feet of.the Maruts, and on the strength of this

- passage Professor Roth proposes to alter pré-patheshu to

pra-padeshu, and to translate, ‘The khidis are on your
forefeet’ I do not think this emendation necessary.
Though we do not know the exact shape and character
of the khadi, we know that it was a weapon, most likely a
ring, oocasionally used for ornament, and carried along
either on the feet or on the shoulders, but in actual battle
held in the hand. The weapon which Vishzu holds in one
of his right hands, the so-called kakra, may be the modern
representation of the ancient khadi. What, however, is
quite certain is this, that khidi in the Veda never means
food, as Siyana optionally interprets it. This interpretation
is accepted by Wilson, who translates, ¢ At your resting-
places on the road refreshments (are ready)” Nay, he
goes on in a note to use this passage as a proof of the
advanced civilisation of India at the time of the Vedic
Rishis. ‘The expression,” he says, ‘is worthy of note, as
indicating the existence of accommodations for the use of
travellers: the Prapatha is the choltri of the south of India,
the sardi of the Mohammedans, a place by the road-side
where the travellers may find shelter and provisions.”

Verse 9, note . This last passage shows that the poet
is really representing to himself the Maruts as on their
journey, and he therefore adds, ‘ your axle turns the two
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(iv. 30, 2) wheels together,” which probably means no more
than,”“ your chariot is going smoothly or quickly,’ Though
.the expression seems to us hardly correct, yet one can well
Imagine how the axle was supposed to turn the wheels as
the horses were drawing the axle, and the axle acted on the
wheels. Anyhow, no other -translation seems possible,
Saméyﬁ’ in the Veda means together, at once, and is the
Greek ou, generally ouob or 6uds, the Latin simul. Cf, i,
56, 65 73, 65 113, 10; 163, 3; vii. 66, 15; ix. 75, 4; 85,
55 97, 56.

Vrit means to turn, and is frequently used with reference
to the wheels :

viii. 46, 23. désa syavih—nemim nf vavrituh.

tl‘he ten black horses turn the felly or the wheel.

v. 30, 2. satrd te &nu krishtdyak. visvah kakri-iva
vavrituk, : '

All men turn always round thee, like wheels.

That the Atmanepada of vrit may be used in an active
sense we see from

i 191, 15. t4tah vishdm pra vavrite,
- I turn the poison out from here, .

All the words used in this sentence are very old words,

and we can with few exceptions turn them into Greek or

Latin. In Latin we should have aris vos(ter) circos simul
divertit. In Greek dfwv S(uav) kixhw o ...

Verse 10, note *, See i. 64, 4, note !, page 94. 1 ought
to have mentioned there that in the Asvaliyana ‘Srauta-
sitras ix. 4, rukma occurs as the fee to be given to the
Hotar, and is explained by &bharanavisesho vrittikéarak,
a round ornament, :

Verse 10, note %, See i. 166, 1, note page 200,

Verse 10, note >, On éta in the sense of fallow déer, c;r,

it may be, antelope, see i. 163, §, note %, page 183,
ta originally means variegated, and thus becomes a
name of any speckled deer, it being difficult to say what
exact species is meant. Séiyana in our passage explains
étah by suklavarni malak, many-coloured wreaths or chains,
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which may be right. Yet the suggestion of Professor
Roth that étih, deer, stands here for the skins of
fallow deer, is certainly more poetical, and quite in
accordance with the Vedic idiom, which uses, for instance,
go, cow, not only in the sense of milk,—that is done even
in more homely English,—but also for leather, and thong.
It .is likewise in accordance with what we know of the
earliest dress of the Vedic Indians, that deer-skins should
here be mentioned. We learn from Asvaliyana’s Grihya-
slitras, of which we now possess an excellent edition by
Professor Stenzler, and a reprint of the text and com-
mentary by Réma Nérdyana Vidydratna, in the Bibliotheca
Indica, that a boy when he was brought to his tutor, i.e.
from the eighth to possibly the twenty-fourth year, had to
be well combed, and attired in a new dress. A Brihmana
should wear the skin of an antelope (aineya), the Kshatriya
the skin of a deer (raurava), the Vaisya the skin of a goat
(Aga). If they wore dresses, that of the Brihmara should
be dark red (kdshdya), that of the Kshatriya bright red -
(méngishzka), that of the Vaisya yellow (héridra). The
girdle of the Brihmana should be of Mufiga grass, that
of the Kshatriya a bow-string, that of the Vaisya made of
sheep’s wool. The same regulations occur in other Sitras,
as, for instance, the Dharma-siitras of the Apastambiyas
and  Gautamas, though there are certain characteristic
differences in each, which may be due either to local or
to chromological causes. Thus according to the Apa-
stambiya-siitras, which have just been published by Pro-
fessor. Biihler, the Brihmana may wear the skin of the
hariza deer, or that of the antelope (aineyam), but the latter
must be from the black antelope (krishsam), and, a proviso
is added, that if a man wears the black antelope skin, he
must never spread it out to sit or sleep on it. As materials
for the dress, Apastamba allows sana, hemp * or kshuma4,

* Sana is an old Aryan word, though its meanings differ. Hesychius and
Eustathius mention xdsva as being synonymous with yiéados, reed. Pollux
gives two forms, xdvra and xdva, (Pollux x. 166. wravdxa 3¢ éomi YiaBos § &v
7ois drarios fv xal xdvay xarobow. vii. 176; xdvvar 8¢ T éx xavdfov wAéypa.)
This is important, because the same difference of sepelling occurs also in

.
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flax, and he adds that woollen dresses are allowed to all
castes, as well as the kambala (masc.), which seems to be

any cloth made of vegetable substances (darbhidinirmitam
kiram kambalam). He then adds a curious remark, which
would seem to show that the Brihmanas preferred skins,
and the Kshatriyas clothes, for he says that those who wish
well to the Brihmanas should wear agina, skins, and those

who wish well to the Kshatriyas should wear vastra, clothes, -

and those who wish well to both should wear both, but, in
that case, the skin should always form the outer garment.
The Dharma-sutras of the Gautamas, which were published
in India, prescribe likewise for the Brihmana the black
antelope skin, and allow clothes of hemp or linen (sina-
kshaumakira) as well as kutapas (woollen cloth) for all.
What is new among the Gautamas is, that they add the
kirpdsa, the cotton dress, which is important as showing

xdvvafus and xdvaBos or xdvvaBos, a model, a lay figure, which Lobeck derives
from kdvva. In Old Norse we have hanp-r, in A, S. henep, hemp, 0ld High
Germ. kanaf. : :
The occurrence of the word sana is of importance as showing at how early a
time the Aryans of India were acquainted with the uses and the name of
hemp. Our word hemp, the A.8. henep, the Old Norse hanp-r, are all bor-
rowed from Latin cannabis, which, like other borrowed words, has undergone
the regular changes required by Grimm’s law in Low German, and also in
High German, hanaf. The Slavonic nations seem to have borrowed their

word for hemp (Lith. kanapé) from the Goths, the Celtic nations (Ir. canaib)

from the Romans ; (cf. Kuhn, Beitriige, vol. ii. p. 382.) The Latin cannabis
is borrowed from Greek, and the Greeks, to judge from the account of
Herodotus, most likely adopted the word from the Aryan Thracians and
Scythians ; (Her. iv. 74; Pictet, Les Aryens, vol i. p. 314) KdsraBus being
a foreign word, it would be useless to attempt an explanation of the final
element b6s, which is added to sama, the Sanskrit word for hemp. It may be
visa, fibre, or it may be anything else. Certain it is that the main element in
the name of hemp was the same among the settlers in Northern India, and
among the Thracians and Scythians through whom the Greeks first became
acquainted with hemp.

The history of the word xdvvafis must 'be kept distinct from that of the
Groek xdvva or xdra, reed. Both spellings occur, for Pollux, x. 166, writes
wravdga 3é éom Ylabos & rois drarios #v xal xdvay xahobow, but vii. 176,
xdvvar 8¢ 1 éx wavdBov sAéypua. This word xdsva may be the same as the
Sanskrit sana, only with this difference, that it was retained as common
property by Greeks and Indians before they separated, and was applied
differently in later times by the one and the other.
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an early knowledge of this manufacture. The k&rpﬁsa dress

‘occurs once more as a present to be given to the "Potar

priest (Asv. Srauta-siitras ix. 4), and evidently considered as
a valuable present, taking precedence of the kshaumi or
linen dress. It is provided that the cotton dress should
not be dyed, for this, I suppose, is the meaning of avikrita,

-Immediately after, however, it is said, that some authorities

say the dress should be dyed red (kashayam apy eke), the
very expression which occurred in Apastamba, and that, in
that case, the red for the BrAhmana’s dress should be taken
from the bark of trees (virksha). -Magu, who here, as
elsewhere, simply paraphrases the ancient Sitras, says,
i 41:

kérshnrarauravavistini karmani brahmakérinak

vasirann 4nuplrvyena sinakshaumavikani ka.

‘ Let Brahmakirins wear (as outer garments) the skins
of the black antelope, the deer, the goat, (as under gar-
ments) dresses of hemp, flax, and sheep’s wool, in the order
of the three castes.’

. The Sanskrit name for a dressed skin is agina, a word
which does not occur in the Rig-veda, but which, if Bopp
is right in deriving it from ag4, goat, as alyis from olf,
would have meant originally, not skin in general, but a goat-
skin. The skins of the éta, here ascribed to the Maruts,
would be identical with the aimeya, which Asvaldyana
ascribes to the Brihmana, not, as we should expect, to
the Kshatriya, if, as has been supposed, aineya is derived
from ena, which is a secondary form, particularly in the
feminine eni, of eta. There is, however, another word,
eda, a kind of sheep, which, but for Festus, might be
hedus, and by its side ena, a kind of antelope. These
two forms pre-suppose an earlier erza, and point therefore
in a different direction.

Verse 10, note %, I translate kshurd by sharp edges, but
it might have been translated literally by razors, for, strange
as it may sound, razors were known, not only during the
Vedic period, but even previous to the Aryan separation.
The Sanskrit kshurd is the Greek Zvpds or Eupdv. In the
Veda we have clear allusions to shaving:
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X. 142, 4. yadd te vétak anu-viti sokik, vipti-iva smésru-
vapasi prd bhiima. .

When the wind blows after thy blast, then thou shavest
the earth as a barber shaves the beard. Cf. i. 65, 4

If, as B. and R. suggest, vaptar, barber, is connected
with the more modern name for barber in Sanskrit, viz.
népita, we should have to admit a root svap, in the sense
of tearing or pullmg, vellere, from which we might derive
the Vedic svapd (vii. 56, 3), beak. Corresponding to this
we find in Old High German snabul, beak, (schnepfe, snipe,)
and in Old Norse ief. The Anglo-Saxon nreb means mouth
and nose, while in modern English neb or nib is used for
the bill or beak of a bird *. Another derivation of naplta
proposed by Professor Weber (Kuhn’s Beitrige, vol.
p. 505), who takes nipita as a dialectic form of snapxtar
balneator, or lavator, might be admitted if it could be
proved that in India also the barber was at the same time
a balneator.

Verse 11, note !. Vi-bhiitayah is properly a substantive,
‘meaning power, but like other substantivest, and par-
ticularly substantives with prepositions, it can be used as
an adjective, and is, in fact, more frequently used as an
adJectlve than as a substantive. It is a substantive,

i. 8, 9. evé hi te vi-bhiitayah {tdyak indra ma-vate sadyih
kit santi dasishe.

For indeed thy powers, O Indra, are at once shelters for
a sacrificer, like me. !

But it is an adjective, '

i. 30, 5. vi-bhitik astu slnrité.

May the prayer be powerful

vi. 17, 4. mah&m an(nam tavisam vi-bhiitim matsarasah
garhrishanta pra-siham,

* Grimm, Deutsche Grammatik, vol. iil. pp. 400, 409 There is not yet
sufficient evidence to show that Sanskrit sv, German sn, and Sanskrit n are
interchangeable, but there ia at least one case that may be analogous. San-
skrit svallg, to embrace, to twist round a person, German slango, Schlange,
snake, and Sanskrit nAga, snake. Grimm, Deutsche Grammatik, vol. iii.
p- 304.

4 See Benfey, Kuhn's Zeitschrift, vol. ii. p. 216.
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The sweet draughts of Soma delighted the great, the

-perfect the strong, the powerful, the unyleldmg Indra.

Cf. viil. 49, 6; 30, 6.
Vibhvéh, w1th the Svarita on the last syllable, has to be
pronounced vibhiak, In iii. 6, g, we find vi-bhivah.
Verse 11, note % See i. 87, 1, note ’, page 144. *
Verse 11, note 3. See i. 6, 5, note !, page 29.

 Verse 12, note . Mahi-tvandm, greatness, is formed by

the suffix tvani, which Professor Aufrecht has identified

with the Greek givy (auvov); see Kuhn’s Zeitschrift, vol. i.

p. 482. The origin of this suffix has been explained by
Professor Benfey, ibid. vol. vii. p. 120, who traces it back to

the suffix tvan, for instance, i-tvan, goer, in pritah-itvi =

pritak-yéva,

Verse 12, notes 2and 3. Vrati is one of those words which,
though we may perceive their one central idea, and their
original purport, we have to translate by various terms in
order to make them intelligible in every passage where they
occur. Vrati, I believe, meant originally what is enclosed,
protected, set apart, the Greek vouds :

v. 46, 7. yhk phrthivisah y&4 ap&m dpi vraté tdk nah
devik su-havék sirma yakkhata.

O ye gracious goddesses, who are on the earth or in the
realm of the waters, grant us your prote\,tlon'

Here vraté is used hke vrigéna, see i. 165, 15, note °
page 195.

X. 114, 2. tfsim nf kikyuh kavéyah ni-dinam péreshu yih
gihyeshu vratéshu.

The poets discovered their (the Nlmtls) origin, who are
in the far hidden chambers.

i. 163, 3. 4si tritdh gihyena vraténa.

Thou art Trita within the hidden place, or with the
secret work.

Secondly, vratd means what is fenced off, what is deter-
mined, what is settled, and hence, like dhérman, law,
ordinance, In this sense vraté occurs very frequently:

i. 25, 1. yat kit hi te v1sah yathd pré deva varuna vratam,
minimdsi dyivi-dyavi.

VOL. 1. Q
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Whatever law of thine we break, O Varuna, day by day,
men as we are.

ii. 8, 3. ydsya vratim né miyate.

Whose law is not broken.

iii. 32, 8. indrasya kdrma sd-kritd purfini vratini devéh
n& minanti visve,

The deeds of Indra are well done and many, all the gods
do not break his laws, or do not injure his ordinances.

’u 24, 12. visvam satydm maghavini yuvéh it dpak kand
pra minanti vratim vim. ’ :

All that is yours, O powerful gods, is true; even the
waters do not break your law. v

il. 38, 7. ndkik asya tdni vratd devdsya savitik minanti.

No one breaks these laws of this god Savitar. Cf. ii.
38, 9. "

i. 92, 12. dminati dafvyini vraténi.

Not injuring the divine ordinances. Cf. i. 124, 2.

X. 12, 5. két asya 4ti vratim kakrima. '

Which of his laws have we overstepped ?

viii. 25, 16. tdsya vratini dnu vak karimasi.

His ordinances we follow.

X. 33, 9. nd devinim &ti vratdm saté-atmé kand givati.

No one lives beyond the statute of the gods, even if he
had a hundred lives. '

vii. 5, 4. tdva tri-dhitu prithivi utd dyadk vaisvinara

vratdm agne sakanta,

- The earth and the sky followed thy threefold law, O
Agni Vaisvénara. ‘

vil. 87, 7. yih mrildyiti kakrdshe kit dgak vayim syima
varune énégih, dnu vratini 4ditek ridhintah.
. Let us be sinless before Varuna, who is gracious even to
gidnir.:vho has committed sin, let us perform the laws of

til ’

ii. 28, 8. ndmak purd te varurza utd ninim uti aparim

tuvi-gita bravima, tvé hi kam pérvate ni sritini épra- -

kyutini duh-dabha vratdni. ,

Formerly, and now, and also in future let us give praise
to thee, O Varuna; for in thee, O unconquerable, all laws
are grounded, immovable as on a rock.

A very frequent expression is &nu vratdm, according to
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the command of a god, ii. 38, 3; 6; viii. 40, 8; or simply
dnu vratdm, according to law and order:

i. 136, 5. tdm aryami abhi rakshati rigu-yintam é&nu
vratdm. ‘

Aryaman protects him who acts uprightly according to law.

Cf. ui. 61, 15 iv. 13, 2; V. 69, 1. ‘ ’

The laws or ordinances or institutions of the gods are
sometimes taken for the sacrifices which are supposed to
be enjoined by the gods, and the performance of which is,
in a certain sense, the performance of the divine will.

i. 93, 8. y4h agnishémé havishd saparyit devadrikd
ménasd yik ghriténa, tisya vratim rakshatam pitim &m-
hasa, '

He who worships Agni and Soma with oblations, with a
godly mind, or with an offering, protect his sacrifice, shield
him from evil! -

i. 31, 2. tvim agne prathamék &ngirak-tamak Kkavik
devénim péri bhishasi vratam.

Agni, the first and wisest of poets, thou performest the
sacrifice of the gods.

iii. 3, 9. tdsya vratdni bhiri-poshinah vaydm dpa bhi-
shema diame 4 suvrikti-bhik.

Let us, who possess much wealth, perform with prayers
the sacrifices of Agni within our house.

In another acceptation the vratas of the gods are what
they perform and establish themselves, their own deeds :

iii. 6, 5. vrati te agne mahatdk mabfni tiva kratvd
rédast (iti) & tatantha.

The deeds of thee, the great Agni, are great, by thy
power thou hast stretched out heaven and earth.

viii. 42, 1. dstabbnit dyfm 4surak visvé-vedih &mimita
varimfnam prithivydh, § asidat visvA bhdvanéni sam-rds
visvA it tdni vdrunasya vratdni.

The wise spirit established the sky, and made the width
of the earth, as king he approached all beings,—all these
are the works of Varuza. :

vi. 14, 3. tlrvantak désyum fydvak vrataik ‘stkshanta’k
avratim.

Men fight the fiend, trying to overcome by their deeds
him who performs no sacrifices; or, the lawless enemy.

Q2
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Lastly, vratdi comes to mean sway or power, and the
expression vraté tdva signifies, at thy command, under thy
ausplces

i 24, 15. atha vayam Aditya vraté tdva dnigasak 4ditaye
syéma.

Then, O Aditya, under thy auspices may we be guiltless

before Aditi.

vi. 54, 9. plishan tiva vraté vaydm né rishyema -kdd4
kani.

O Pishan, may we never fail under thy protection.

X. 36, 13. yé savitih satyd-savasya visve mitrisya vraté
virunasya devih.

All the gods who are in the power of Savitar, Mitra, and
Varuna.

v. 83, 5. yésya vraté prithivi ndmnamiti yisya vraté
sapha-vat garbhuriti, yésya vraté déshadhik visvi-riipdh sik
nak parganya méhi sirma yakkha.

At whose command the earth bows down, at whose com-
mand the earth is as lively as a hoof (?), at whose command
the plants assume all shapes, mayest thou, O Parganya, yield
us great protection !

In our passage I take vratd in this last sense.

Détra, if derived from di, would mean gift, and that
meaning is certainly the most applicable in some passa.ges
where it occurs:

ix. g7, 55. 4si bhigak 4si ditrisya dita.

Thou art Bhaga, thou art the giver of the gift.

In other passages, too, particularly in those where the
verb di or some similar verb gccurs in the same verse,
it can hardly be doubted that the poet took ditrs, like
datra or déttra, in the sense of gift, bounty, largess:

i. 116, 6. yim asvini dadithuk svetdm Asvam-—t4t vim
détrdm mahi kirtényam bhit.

The white horse, O Asvins, which you gave, that your
gxﬁ. was great and to be praised.

i. 185, 3. anehdk ditrdm &diteh anarvim huvé.

I call for the unrivalled, the uninjured bounty of
Aditi.

vii, 56, 21. mf vak datrdt marutak nik arima.

May we not fall away from your bounty, O Maruts!
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iii. 54, 16. yuvim hi sthés rayl-dau nak rayinim datram
rakshethe.

For you, Néisatyas, are our givers of riches, you protect
the glﬁ:

Vi, 20, 7. rigisvane ditrim dasdshe dax.

To Rigisvan, the giver, thou givest the gift.

viii, 43, 33. tit te sahasva imahe ditrdm yat nd upa-
dasyati, tvit agne viryam vasu.

We ask thee, strong hero, for the gift which does not
perish ; we ask from thee the precious wealth.

X. 69, 4. ditram rakshasva yit iddm te asmé (iti).

Protect this gift of thine which thou hast given to us.

viil. 44, 18. isishe viryasya hi ditrisya agne sviAi-patih.

For thou, O Agni, lord of heaven, art the master of the
precious gift. Cf iv. 38,1,

Professor Roth considers that ditri is derived rather
from da, to divide, and that it means share, lot, possession.
But there is not a single passage where the meaning of
gift or bounty does not answer all purposes. Invii. 56, 21,
mé vak ditrit marutak nik arima, is surely best translated
by, ‘let us not fall away from your bounty,” and in our own
passage the same meaning should be assigned to datra.
The idea of détrd, bounty, is by no means incompatible
with vrat4, realm, dominion, sway, if we consider that the
sphere within which the bounty of a king or a god is
exercised and accepted, is in one sense his realm. What
the poet therefore says in our passage is simply this, that
the bounty of the Maruts extends as far as the realm of
Adxti'f i. e. is endless, or extends everywhere, Aditi being in
its original conception the deity of the unbounded world
beyond, the earliest attempt at expressing the Infinite.

As to ditra occurring once with the accent on the first
syllable in the sense of sickle, see M. M., ¢ Uber eine Stelle
in Yaska’s Commentar zum Nalghantuka > Zeitschrift der
Deutschen Morgenlindischen Gesellschaft, 1853, vol. vii.
p- 375

viil. 48, 1o0. téva it indra ahdm &-sisi héste datram kana
& dade. '

Trusting in thee alone, O Indra, Itake the sickle in my hand.

This détra, sickle, is derived from do, to cut.
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. Aditi, the Infinite.

Verse 12, note . Aditi, an ancient god or goddess, i8 in
reality the earliest name invented to express the Infinite ;
not the Infinite as the result of a long process of abstract
reasoning, but the visible Infinite, visible by the naked eye,
the endless expanse beyond the earth, beyond the clouds,
beyond the sky. That was called A-diti, the un-bound,
the un-bounded; one might almost say, but for fear of
misunderstandings, the Absolute, for it is derived from
diti, bond, and the negative particle, and meant therefore
originally what is free from bonds of any kind, whether of
space or time, free from physical weakness, free from moral
guilt. Such a conception became of necessity a being, a
person, a god. To us such a name and such a conception
seem decidedly modern, and to find in the Veda Aditi, the
Infinite, as the mother of the principal gods, is certainly, at
first sight, startling. But the fact is that the thoughts of
primitive humanity were not only different from our thoughts,
but different also from what we think their thoughts ought
to have been. The poets of the Veda indulged freely in
theogonic speculations without being frightened by any con-
tradictions. They knew of Indra as the greatest of gods,

they knew of Agni as the god of gods, they knew of Varuna -
as the ruler of all, but they were by no means startled at .

_the idea that their Indra had a mother, or that their Agni
was born like a babe from the friction of two fire-sticks, or
that Varuna and his brother Mitra were nursed in the lap of
Aditi. Some poet would take hold of the idea of an unbounded
power, of Aditi, originally without any reference to other gods.
Very soon these ideas met, and, without any misgivings,
either the gods were made subordinate to, and represented
as the sons of Aditi, or where Indra was to be praised as
supreme, Aditi was represented as doing him homage.

viii. 12, 14. uté sva-rge 4ditiA stémam indréya giganat.

And Aditi produced a hymn for Indra, the king. Here
Professor Roth takes Aditi as an epithet of Agni, not as
the name of the goddess Aditi, while Dr. Muir rightly
takes it in the latter sense, and retains stémam instead of
sémam, as printed by Professor Aufrecht. ~Cf. vii. 38, 4.
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The idea of the Infinite, as I have tried to show else-
where, was revealed, was most powerfully impressed on the
awakening mind, by the East*. It is impossible to enter
fully into all the thoughts and feelings that passed through
the minds of the early poets when they formed names for
that far, far East from whence even the early dawn, the
sun, the day, their own life, seemed to spring. . A nev,v life
flashed up every morning before their eyes, and the fresh
breezes of the dawn reached them like greetings from the
distant lands beyond the mountains, beyond the clouds
beyor'xd the dawn, beyond “ the immortal sea which brought’:
us hither” The dawn seemed to them to open golden
gates for the sun fo pass in triumph, and while those gateé
were open, their eyes and their mind strove in their childish
way to pierce beyond the limits of this finite world. That
silent aspect awakened in the human mind the conception
of the Infinite, the Immortal, the Divine.” Aditi is a name
for.that distant East, but Aditi is more than the dawn.
Aditi is beyond the dawn, and in one place (i. 113, 19)
the dawn is called ¢the face of Aditi,” 4diter 4nikam. ',I‘hus
we read : '

R 62, 8. hiranya-rlipam ushédsak vi-ushfau 4vak-sthiinam
ut-itd sliryasya, & rohathah varuna mitra é-é.rtam atahk
kakshéthe (iti) 4ditim ditim 4a.

Mitra and Varusa, you mount your chariot, which is
golden, when the dawn bursts forth, and has iron poles
at the setting of the sun: from thence you see Aditi and
Diti, what is yonder and what is here.

If we keep this original conception of Aditi clearly before
us, the various forms which Aditi assumes, even in the
hymns of the Veda, will not seem incoherent. Aditi is not
a prominent deity in the Veda, she is celebrated rather in
her sons, the Adityas, than in her own person. While
there are so many hymns addressed to Ushas, the dawn,
or Indra, or Agni, or Savitar, there is but one hymn, x. 72,
which from our point of view, though not from that of
Indian theologians, might be called a hymn ‘to Aditi.
Nevertheless Aditi is a familiar name; a name of the past,

* Lectures on the Science of Language, Second Series, p. 499.
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whether in time or in thought only, and a name that lives
on in the name of the Adityas, the sons of Aditi, including
the principal deities of the Veda.

Aditi and the Adityas.

Thus we read:

i. 107, 2. tdpa nak devdh dvasd £ gamantu dngirasim
sima-bhiz stlydmanik, indrak indriyaik mardtas mardt-
bhis 4adityaik nak 4ditik sirma yamsat.

May the gods come to us with their help, praised by
the songs of the Anglras,—lndra with his forces, the
Maruts with the storms, may Aditi with the Adityas give
us protection !

X. 66, 3. indrak visu-bhik piri pitu nak géyam Adityaik
nah aditik sirma yakkkatu, rudrék rudrébhik devék mrifayéti
nak tvish#d nak gnéibhik suvitiya ginvatu,

May Indra with the Vasus watch our house, may Aditi

with the Adityas give us protection, may the dlvme Rudra

with the Rudras have mercy upon us, may Tvashfar with ‘

the mothers bring us to happiness !

ili. 54, 20. Adityaik nak &ditik srinotu ydkkhantu nah

maritak sirma bhadrim.

May Aditi with the Adityas hear us, may the Maruts
give us good protection !

In another passage Varuna takes the place of Aditi as
the leader of the Adityas:

vii. 35, 6. sim nak indrah vésu-bhik devih astu sim
dityébhik virunak su-simsak, sim nak rudrik rudrébhik
gilishak sdm nak tvdsh7d gnibhik k4 srirotu.

May Indra bless us, the god with the Vasus! May
Varuna, the glorious, bless us with the Adityas! May the
relieving Rudra with the Rudras bless us! May Tvashtar
with the mothers kindly hear us here !

Even in passages where the poet seems to profess an
exclusive worship of Aditi, as in

v. 69, 3. pritih devim &ditim gohavimi madhyéndine
1t-itd siliryasya,

I invoke the divine Aditi early in the morning, at noon,
and at the setting of the sun,

MANDALA I, SOKTA 166. "233

Mitra and Varuna, her principal sons, are mentioned
immediately after, and implored, like her, to bestow" bless-
ings on their worshipper. .

Her exclusive worship appears once, in viii. 19, 14.

A very frequent expression is that of aditydh 4ditik
without any copula, to signify the Adityas and Aditi:

iv. 25, 3. kdh devinim dvak adys vrinite kdkh 4dityén .
aditim gydtik itte.

Who does choose now the protection of the gods? Who
asks the Athyas, Aditi, for their light ?

Vi. 51, 5. visve AdityAh adife sa-g6shis asmibhyam sirma
bahuldm vi yanta.

All ye Adityas, Aditi together, grant to us your manifold
protection !

X. 39, 1I. nd tdm riginau adite kitah kand nid &mhak
asnoti dud-itdm ndkiA bhayim,

Q ye two kings (the Asvins), Aditi, no evil reaches him
from anywhere, no misfortune, no fear (whom you protect).
Cf. vii. 66, 6.

X. 63, 5. tin 4 vivisa ndmasi suvrikti-bhiz mahik
aditydn 4ditim svastdye.

I cherish them with worship and with hymns, the great
Adityas, Aditi, for happiness’ sake.

x. 63, I7. eva plateh stind4 avivridhat vak visve aditydk
adite manishf.

The wise son of Plati magnified you, all ye Adityas,
Adin!

x. 65, g. parginyivitd vrishabhi purishini indravéydl
(iti) vdrunak mitrdk aryamé, devin Aaditydn &ditim hava-
mahe yé pirthivisak"divydsak ap-sd yé.

There are Parganya and Vita, the powerful, the givers
of rain, Indra and V4yu, Varuna, Mitra, Aryaman, we call
the divine Adityas, Aditi, those who dwell on the earth, in
“heaven, in the waters.

"We are not justified in saying that there ever was a

.- period in the history of the rehgxous thought of India,

a period preceding the worship of the Adityas, when Aditi,
the Infinite, was worshipped, though to the sage who first
coined this name, it expressed, no doubt, for a time the
principal, if not the only object of his faith and worship.
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R Aditi and Daksha.

Soon, however, the same mental process which led on
later speculators from the earth to the elephant, and from
the elephant to the tortoise, led the Vedic poets beyond
Aditi, the Infinite. There was something beyond that
Infinite which for a time they had grasped by the name
of Aditi, and this, whether intentionally or by a mere
accident of language, they called diksha, literally power
or the powerful. All this, .no doubt, sounds strikingly
modern, yet, though the passages in which this d4ksha
is mentioned are few in number, I should not venture to
say that they are necessarily modern, even if by modern
we mean only later than 1000 B.c. Nothing can bring
the perplexity of the ancient mind, if once drawn into this

vortex .of speculation, more clearly before us than if we.

read : .
X. 73, 4~5. &ditek dékshak agiyata ddkshat tm (iti) aditik

péri,—4&ditik hi dganishfa diksha y4 duhit4 tava, tim devix

dnu agiyanta bhadri% amrita-bandhavas,

Daksha was born of Aditi, and Aditi from Daksha, For

" Aditi was born, O Daksha, she who is thy daughter ; after
her the gods were born, the blessed, who share in im-
mortality. A :

Or, in more mythological language : o :

X. 64, 5. ddkshasya vi adite ganmani vraté rigina mitr4-
virund & vivisasi. . :

Or thou, O Aditi, nursest in the birthplace of Daksha
the two kings, Mitra and Varuna. .

Nay, even this does not suffice’ There is something
again beyond Aditi and Daksha, and one poet says: _

‘X. 5, 7. &sat ka sit ka paramé vi-oman dikshasya g&nman
aditek upé-sthe.

Not-being and Being are in the highest heaven, in the
birthplace of Daksha, in the lap of Aditi. T :

At last something like a theogony, though full of con-
tradictions, was imagined, and in the same hymn from
which we have already quoted, the poet says: _

X. 72,1—4. devindm nid vayém gind pra vokéma vipanydy4,
ukthéshu sasydméneshu ydk (yat ?) pasyat Gt-tare yugé. 1.

-
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brahmanak pétik etd sdm karméirah-iva adhamat, devﬁ’nfim
plirvyé yugé é4satah sit agiyata. 2. o

devinim yugé prathamé dsatah sit agiyata, tit dsak dnu
agiyanta tit uttini-padak péri. 3. o o

bhiiz gagiie uttini-padak bhuvéh &sik agiyanta, dditeh
dékshak agiyata, ddkshat Gm (iti) aditik pari. 4.

1. Let us now with praise proclaim the births of the
gods, that a man may see them in a future age, whenever
these hymns are sung. ) .

z. Brahmanaspati* blew them together like a smith
(with his bellows); in a former age of the gods, Being
was born from Not-being.

3. In the first age of the gods, Being was born from
Not-being, after it were born the Regions, from them
Uttinapada ; _

4. From Uttinapad the Earth was born, the Regions
were born from the Earth. Daksha was born of Aditi, and
Aditi frofn Daksha. .. oL

The ideas of Being and Not-being (7o ov and TO pi 01.1)
are familiar to the Hindus from a very early time in their
intellectual growth, and they can only have been the. result
of abstract speculation. Therefore déksha, too, In 'the
sense of power or pofentia, may have been a metaphysical
conception, But it may also have been suggested by a
mere accident of language, a never-failing source of ancient
thoughts. The name daksha-pitara%, an epithet of the
gods, has generally been translated by ¢those who have
Daksha for their father” But it may have been used
originally in a very different sense. Professor Roth has,

"1 think, convincingly proved that this epithet déksha-pitar,

as given to certain gods, does not mean, the goc_is. who
have Daksha for their father, but that it had originally
the simpler meaning of fathers of strength, or, as he

* Brihmanaspéti, literally the lord of prayer, or the lord of the ?acriffcei
sometimes a representative of Agni (i. 38, 13, note), but by no means 1dentxc'a
with him (see vii. 41, I); sometimes performing the deeds of Fndra, b}xt ag;m
by no means identical with him (see ii. 23, 18. .lndrena yug€—nik ap :1:
aubgah arnavdm; cf. viii. ¢6,15). In ii. 26, 3, he is callefl father of th.e go
(dev&nam pitdram); in ii. 13, 3, the creator of all beings (visvesh&m ganitd).

-
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trapslates it, ‘ preserving, possessing, granting faculties*.’
Th.lg is particularly clear in one passage :

1. 27, 9. bhitdnim gérbham & dadhe, dikshasya pitaram.

I place Agni, the source of all beings, the father of
strength . . . .,

After this we can hardly hesitate how to translate the
next verse :

vi. 50, 2. su-gy6tishah—daksha-pitrin— devin.

The resplendent gods, the fathers of strength.

.It may seem more doubtful when we come to gods like
Mitra and Varuna, whem we are so much accustomed to
regard as Adityas, or sons of Aditi, and who therefore,
according fo the theogony mentioned before, would have
the best claim to the name of sons of Daksha; yet here,
-too, the original and simple meaning is preferable ; nay, it
is most likely that from passages like this, the later ex-
planation, which makes Mitra and Varuna the sons of
Daksha, may have sprung. °

vil. 66, 2. y&—su-diksh4 déksha-pitar.

Mitra and Varuna, who are of good strength, the fathers -

. of strength,

Lastly, even men may claim this name; for, unless we
change the accent, we must translate : '

viii. 63, 10. avasyivah yushmibhik daksha-pitarak.

We suppliants, being, through your aid, fathers of
strength, ‘

But whatever view we take, whether we take diksha in
the sense of power, as a personification of a philosophical
conception, or as the result of a mythological misunder-
standing occasioned by the name of daksha-pitar, the fact
remains that in certain hymns of the Rig-veda (viil. 25, 5)
Diksha, like Aditi, has become a divine person, and has
retained his place as one of the Adityas to the very latest
time of Puranic tradition.

* The accent in this case cannot help us in determining whether dfksha-
pitar means havirg Daksha for their father (Aoxpomdrap), or father of
strength. In the first case d4ksha would rightly retain its accent (d4ksha-
pitar) as a Bahuvrthi; in the second, the analogy of such Tatpurusha com-
pounds as grihd-pati (Psn. vi. 3, 18) would be sufficient to justify the prva-
padaprakritisvaratvam,

. MANDALA 1, SOKTA 166. ' 237

Aditi in her Cosmic Character. s

But to return to Aditi. Let us look upon her as the
Infinite personified, and most passages, even those where
she is presented as a subordinate deity, will become
intelligible.

Aditi, in her cosmic character, is the beyond, the un-
bounded realm beyond earth, sky, and heaven, and originally
she was distinct from the sky, the earth, and the ocean.
Aditi is mentioned by the.side of heaven and earth, which

- shows that, though in more general language she may be

identified with heaven and earth in their unlimited character,

_her original conception was different. This we see in pas-

sages where different deities or powers are invoked together,
particularly if they are invoked together in the same verse,
and where Aditi holds a separate place by the side of heaven
and earth : ' )

i. 94, 16 (final). tit nak mitrdh vérunak mamahantim
aditik sindhuk prithivl utd dyadh.

May Mitra and Varuna grant us this, may Aditi, Sindhu
(sea), the Earth, and the Sky!

In other passages, too, where Aditi has assumed a more
personal character, she still holds her own by the side of
heaven and earth ;. cf. ix. 97, 58 (final):

i 191, 6. dyadk vak pitd prithivi mitd s6mah bhréitd
aditih svasi.

The Sky is your father, the Earth your mother, Soma
your brother, Aditi your sister.

viil. 101, 15. métd rudrindm duhitd visinim svisd adityd-
nim amritasya nabhik, prd nd vokam kikitishe giniya mé
gim dndgim 4ditim vadhish/a.

The mother of the Rudras, the daughter of the Vasus,
the sister of the Adityas, the source of immortality, I tell
it forth to the man of understanding, may he not offend the
cow, the guiltless Aditi! Cf. 1. 153, 3; ix. 96, 15; Vigasan.
Sanhitd xiii. 49.

vi. 51, 5. dyailik pitar (iti) prithivi métak ddhruk dgne
bhritak vasavah mrilita nak, visve aditydk adite sa-géshik
asmibhyam sirma bahuldm vi yanta.

Sky, father, Earth, kind mother, Fire, brother, bright
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gods, have mercy upon us! All Adityas (and) Aditi
together, grant us your manifold protection !

x. 63, 10. su-triminam prithivim dyfm anehdsam su-
sirmanam 4&ditim su-prénitim, daivim nidvam su-aritrim
dnigasam 4sravantim & ruhema svastdye.

We invoke the well-protecting Earth, the unrivalled Sky,
the well-shielding Aditi, the good guide. Let us enter for
safety into the divine boat with good oars, faultless and
leakless !

X. 66, 4. aditik dydvaprithivi (iti).

Aditi, and Heaven and Earth.

Where two or more verses come together, the fact that
Aditi is mentioned by the side of Heaven and Earth may
seem less convincing, because in these Nivids or long strings
of invocations different names or representatives of one and
the same power are not unfrequently put together. . For
instance, ‘

X. 36, 1—3. ushdsdndktd brihati (iti) su-pésasd dyivd-
kshimAd vérunak mitrdk aryamd, indram huve maritak

parvatdn apik Aadityn dyfviprithivi (iti) apah svir (iti

" svdA). 1.

dyadk ka nak prithivi ka pré-ketasd ritdvari (ity ritd-
varl) rakshatim &mhasak rishdk, m& duk-vidatrd nik-ritik
nak isata tit devinim 4vak adyi vrinimahe. 2.

visvasmét nak aditik pitu dmhasah mitd mitrasya véru-
nasya revitah svik-vat gy6tik avrikim nasimahi. 3. .

1. There are the grand and -beautiful Morning and
Night, Heaven and Earth, Varura, Mitra, Aryaman, I
call Indra, the Maruts, the Waters, the Adltyas Heaven
and Earth, the Waters, the Heaven.

2. May Heaven and Earth, the provident, the righteous,
preserve us from sin and mischief! May the malevolent
Nirriti not rule over us! This blessing of the gods we
ask for to-day. '

3. May Aditi protect us from all sin; the mother of
Mitra and of the rich Varuna! May we obtain heavenly
light without enemies! This blessing of the gods we ask
for to-day. »

Here we cannot but admit that Dyédviksh&m4, heaven
and earth, is mesnt for the .same divine couple as

R —
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Dyévéprithivl, heaven and earth, although under slightly
differing names they are invoked separately. The Waters
are invoked twice in the same verse and under the same
name; nor is there any indication that, as in other pas-
sages, the waters of the sky are meant as distinct from the
waters of the sea. - Nevertheless even here, Aditi, who in the
third verse is called distinctly the mother of Mitra and
Varuna, cannot well have been meant for the same deity as
Heaven and Earth, mentioned in the second verse; and
the author of these two verses, while asking the same
blessing from both, must have been aware of the original
independent character of Aditi.

Aditi as Mother.

In this character of a deity of the far East, of an Orient
in the true sense of the word, Aditi was naturally thought
of as the mother of certain gods, particularly of those that
were connected with the daily rising and setting of the sun.
If it was asked whence comes the dawn, or the sun, or
whence come day and night, or Mitra and Varura, or any of
the bright, solar, eastern deities, the natural answer was that
they come from the Orient, that they are the sons of Aditi.
Thus we read in

ix. 74, 3. urvi givyltik 4ditek ritim yaté.

Wide is the space for him who goes on the right path

" of Aditi.

In viii. 25, 3, we are told that Aditi bore Mitra and
Varuna, and these in verse § are called the sons of Daksha
(power), and the grandsons of Savas, which again means
might : nipéta sivasak mahdk sindl (iti) dékshasya su-kratd

 (iti). In x. 36, 3, Aditi is called the mother of Mitra and

Varuna ; likewise in x. 132, 6 ; see also vi. 67, 4. In viii,

. 47, 9, Aditi is called the mother of Mitra, Aryaman, Varuna,
: who in vii. 60, 5, are called her sons.

In x. 11, 1, Varuna
is called yahvék dditek, the son of Aditi (cf. viii. 19, 12); in
vii. 41, 2, Bhaga is mentioned as her son. In x. 72, 8, we
hear of eight sons of Aditi, but it is added that she
apProached the gods with seven sons only, and that the
eighth (mértinda, addled egg) was thrown away: ashfad
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putrisak &diteh yé gitdh tanvih piri, devdn dpa pré ait
sapté-bhik piri mértdndim fsyat, \

In x. 63, 2, the gods in general are represented as
born from Aditi, the waters, and the earth: yé stha gatik
éditer at-bhyéh pari yé prithivyik té me ihd sruta
havam, i

You who are born of Aditi, from the water, you who are 5
born of the earth, hear ye all my call ! -

The number seven, with regard to the Adityas, occurs
also in ‘

ix. 114, 3. sapté disak nénd-siryah saptd hétirak ritvigah,
devih Aditydk yé saptd tébhik soma abhi raksha na. '

There are seven regions with their different suns, there -
are seven Hotars as priests, those who are the seven gods,
the Adityas, with them, O Soma, protect us !

The Seven Afdityas.

This number of seven Adityas requires an explanation
which, however, it is difficult to give. To say that seven
is a solemn or sacred number is ta say very little, for
however solemn or sacred that number may be elsewhere, -
it is not more sacred than any other number in the Veda. .
The often-mentioned seven rivers have a real geographical - '
foundation, like the seven hills of Rome. The seven flames - |
or treasures of Agni (v. 1, 5) and of Soma and Rudra
(vi. 74, 1), the seven paridhis or logs at certain sacrifices” ‘1
(x. 90, 15), the seven Harits or horses of the sun, the seven _
Hotar priests (iii. 7, 7; 10, 4), the seven cities of the enemy ;
destroyed by Indra (i. 63, 7), and even the seven Rishis _ |
(x. 82, 25 109, 4), all these do not prove that the number .
of seven was more sacred than the number of one or three *
or five or ten used in the Veda in a very eimilar way. *
With regard to the seven Adityas, however, we are still able
to see that their number of seven or eight had something :
to do with solar movements. If their number had alway{ °
* been eight, we should feel inclined to trace the number of
the Adityas back to the eight regions, or the eight cardinﬂ;!
points of the heaven. Thus we read:

i 35, 8. ashtad vi :ikhyajt kakibhak prithivy4. - !

e

s
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The god Savitar lighted up the eight points of the earth
he eight hills).
(nolg\:t eweghave sgen already that though the .numl.)er of
Adityas was originally supposed to have beefl éflght, it was
reduced to seven, and this could hardly be saldAm any sense
of the eight points of the compass. Cf. Thaitt. Ar. i. 7, 6.
As we cannot think in ancient India of the seven planets,

‘T can“only suggest the seven days or tithis of the four

parvans of the lunar month as a possible prototype of the
Adityas. This might even explain the destruction of the
eighth Aditya, considering that the eighth day of (eiach
parvan, owing to its uncertainty, might l.)e represente ) as
exposed to decay and destruction. This would explan

~ such passages as,

i agi 4 dh#ma-bhih.

iv. %, 5. yagishtham sapta dhar‘na .

Angi,, most worthy of sacrifice in the seven stations.

ix. 102, 2. yaghasya saptd dhﬁ'm.a—bhlh.

In the seven stations of the sacrifice.

The seven threads of the sacrifice may have the same
origin : i B .

%1 5, 2. & yésmin saptéd rasmiyah tatih yaghisya netan,
manushvat dafvyam ash/amim. ]

In whom, as the leader of the sacnﬁc?, the _seven
threads are stretched out,—the eighth divine being 18
manlike (). . o .

The sacrifice itself is called, x. 124, 1, sapté-tantu, having
seven threads. L .

X. 122, 3. saptd dhéméni pan-yan dmartyah. .

Agni, the immortal, who goes round the seven %tatlons.’.

" x. 8, 4. ushdk-ushah hi vaso (iti) égn'lm éshi Evzfm yamé:
yoh ab’havah vi-bhiva, ritdya saptd dadhishe padéni gandyan
mitrdm tanv@ sviyal. .

For thou, Vasu (Agni), comest first every morning, t::m;
art the divider of the twins (day and n.lght). Thou f‘ca tt:
for the rite the seven pames, creating Mitra (the sun) for thy

bOd ' AN A Fq P
OWI; 5 g sapts mary8ddh kaviyah tatakshuk tfsim ékdm
. 5, 6. ‘
it abhi amhurdh gét. B o
: E:l‘he sages established the seven divisions, but mischief
befel one of them. .
VOL. 1. ) R
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i. 22, 16. 4tak devdhk avantu nak yitah vishnuk vi- ;
prithivy4k saptd dh&ma-bhik. y ishnuk vi kakramé

May the gods protect us from whence Vishnu strode

fort];x, by the seven stations of the earth!
+ Even the names of the seven or ei Adi
- ght Adityas are not
definitely kl.l.own, at least not from the hymns yc,)f the Rig-
Xeda. ’In i, ’27, 1, we have a list of six names: Mitra
Kry-fa.man, Bhaga, Viruna, Déiksha, Amsak. These witl;
V([iltl woul(.i give us seven. In vi. 50, 1, we have Aditi
Viruna, Mltx:a, Agl}i, Aryamén, Savitir, and Bhéga. Ir;
lS. ,89, 3, B’hziga, Mitra, Aditi, Déksha, Aryamin, Viruna
Gma, Asv?na, ai'ld Sarasvati are invoked together with ar;
?ld invocation, plrvay4 ni-vidd. In the Taittiriya-dranyaka
i 13, ;3, we find the following list: 1. Mitra, 2. Va.runa’
3. I?hatar, 4. Aryaman, 5. Amsa, 6. Bhaga, 7. Indra’
8. AVlYasvan, but there, too, the eighth son is said to be,
Mirténda, or, according to the commentator, Aditya. -
Tlfe <‘:haracter of Aditi as the mother of certain gods is
: alsq. mdn?ated by some of her epithets, such as rdga-putrd
having kl:lgs for her sons; su-putrd, having good sons:
ugra-putr, having terrible sons : ’
i. 27, 7. pipartu nakh &ditik rdga-putrd &ti dvéshamsi
aryami su-gébhik, bribit mitrdsya varunas 4 ipa
syidma puru-virdh drish/aa. ¢ e s
May Aditi with her royal sons, may Aryaman carry us
ondeas'yhroads across the hatreds; may we with many sons
and wit . . .
Varuv’v; !out hurt obtain the greaf protection of Mitra and
ili. 4,.11. barhik nak &stim aditik su 8 '
‘ . bar -putra.
Mfyg&dltx with her excellent sons sit on our sacred pile !
viil. 67, 11. parshi diné gabhiré 4 dgra- ighé .
mikik tokdsya pak rishat. gra-putre gighimsatal
. Protect us, O goddess with terrible sons, from the enemy
in shallow or deep water, and no one will hurt our offspring !

Aditi identified with other Deifies.

Aditi, however, for the ve igi

. ry reason that she was originall
intended for ‘the Infinite, for something beyond the 8;181;)11’
world, was liable to be identified with a number of finite
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deities which might all be represented .as resting on Aditi,
as participating in Aditi, as being Aditi. Thus we réad:

i. 89, 10 (final). 4ditixk dyadh aditik antdriksham 4ditik
matd séh pitd séh putrdh, visve devih 4ditih pafka géndh
&ditik gitam 4ditih géni-tvam. ' ' .

Aditi is the heaven, Aditi the sky, Aditi the mother, the
father, the son. All the gods are Aditi, the five clans, the
past is Aditi, Aditi is the future.

But although Aditi may thus be said to be everything,
heaven, sky, and all the gods, no passage occurs, in the
Rig-veda at least, where the special meaning of heaven or
earth is expressed by Aditi. In x. 63, 3, where Aditi
seems to mean sky, we shall see that it ought to be taken
as a masculine, either in the sense of Aditya, or as an
epithet, unbounded, jmmortal. In i. 72, 9, we ought pro-
bably to read prithvi and pronounce prithuvi, and translate
‘the wide Aditi, the mother with her sons; and not, as
Benfey does, ‘the Earth, the eternal mother.

Tt is more difficult tp determine whether in one passage
Aditi has not been used in the sense of life after life, or as
the name of the place whither people went after death, or of
the deity presiding over that place. In a well-known hymn,
supposed to have been uttered by Sunahsepa when on the
point of being sacrificed by his own father, the following
verse occurs :

" i. 24, 1. kdh nah mahyai dditaye pinak dét, pitiram ka
driséyam météram ka.

Who will give us back to the great Aditi, that T may see
father and mother? .

- As the supposed utterer of this hymn is still among the
living, Aditi can hardly be taken in the sense of earth, nor
would the wish to see father and mother be intelligible in
the mouth of one who is going to be sacrificed by his own
father. If we discard the story of Sunahsepa, and take the
hymn as uttered by any poet who craves for the protection of
the gods in the presence of danger and death, then we may
choose between the two meanings of earth or liberty, and
translate, either, Who will give us back to the great earth ?
or, Who will restore us to the great Aditi, the goddess of

freedom ?
R 2
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. Aditi and Diti.

There is one other passage which might receive light if
we could take Aditi in the sense of Hades, but I give this
Eranslation as a mere guess:

iv. 2, 11. riyé ka nak su-apatyfya deva ditim ka rdsva
dditim urushya,

That we may enjoy our wealth and healthy offspring, give
us this life on earth, keep off the life to come ! Cf.1i. 152, 6.

It should be borne in mind that Diti occurs in the Rig-
veda thrice only, and in one passage it should, T believe, be
changed into Aditi. This passage occurs in vii. 135, 12.
tvdm agne vird-vat ydisak devdh ka savitd bhigah, ditik ka
diti viryam. Here the name of Diti is so unusual, and
that of Aditi, on the contrary, so natural, that I have little
doubt that th® poet had put the name of Aditi; and that
later reciters, not aware of the occasional license of putting
two short syllables instead of one, changed it into Aditi.
If we remove this passage, then Diti, in the Rig-veda at
least, occurs twice only, and each time together or in con-
trast with Aditi; cf. v. 62, 8, page 231. I have no doubt,
therefore, that Professor Roth is right when he says that
Diti is a being without any definite conception, a mere

reflex of Aditi. We can clearly watch her first emergence °

into existence through what is hardly more than a play of
words, whereas in the epic and pauranie literature this Diti
has grown into a definite person, one of the daughters
of Daksha, the wife of Kasyapa, the mother of the enemies
of the gods, the Daityas. Such is the growth of legend,
mythology, and religion! '

Aditi in her Moral Character.

Besides the cosmical character of Aditi, which we have
hitherto examined, this goddess has also assumed a very pro-
minent moral character. Aditi, like Varura, delivers from
sin. Why this should be so, we can still understand if we
watch the transition which led from a purely -cosmical
to a moral conception of Aditi. Sin in the Veda is
frequently conceived as a bond or a chain from which
the repentant sinner wishes to be freed:
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vii. 86, 5. dva drugdhéni pitry4 sriga nak 4va y& vayim
kakrimé tan{bhik, 4va rigan pasu-tripam ni tiyim srigd
vatsim nid dimnak visishtham.

Absolve us from the sins of our fathers, and from those
which we have committed with our own bodies. Releast
Vasishtha, O king, like a thief who has feasted on stolen
cattle ; release him like a calf from the rope*.

viil. 67, 14. t€ nak asndk vrikéndm &dityAsak mumékata
stendm baddhém-iva adite.

O Adityas, deliver us from the mouth of the wolves, like
a bound thief, O Aditi! -Cf. viii. 67, 18.

Sunaksepa, who, as we saw before, wishes to be restored
to the great Aditi, is represented as bound by ropes, and in
V. '2, 7, we read :

sinak-sépam kit ni-ditam sahdsrit y{pét-amufikak dsa-
mish#a hi sak, evd asmit agne vi mumugdhi psin hdétar (iti)
kikitvak iha td ni-sidya.

O Agni, thou hast released the bound Sunahsepa from
the pale, for he had prayed ; thus take from us, too, these
ropes, O sagacious Hotar, after thou hast settled here.

Expressions like these, words like ddman, bond, ni-dita,
bound, naturally suggested 4-diti, the un-bound or un-
bounded, as one of those deities who could best remove
the bonds of sin or misery. If we once realise this con-
catenation of thought and language, many passages of the
Veda that seemed obscure, will become intelligible.

vil, 51, 1. &ditydnam &vasi nfitanena sakshimahi sdrmani
sim-tamena, anigih-tvé aditi-tvé turdsak imam yagfidm
dadhatu sréshaméréh.

May we obtain the new favour of the Adityas, their best
protection; may the quick Maruts listen and place this
sacrifice in guiltlessness and Aditi-hood.

I have translated the last words literally, in order to

- make their meaning quite clear. Kgas has the same

meaning as the Greek dyos, guilt, abomination; an-igés-
tva, therefore, as applied to a sacrifice or to the man who
makes it, means guiltlessness, purity. Aditi-tva, Aditi-hood,
has a similar meaning, it means freedom from bonds, from

* See M. M., History of Ancient Sanskrit Literature, 2nd ed., p. 541.
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anything that hinders the proper performance of a religious
act; it may come to mean perfection or holiness.

Aditi having once been conceived as granting this
adititvé, soon assumed a very definite moral character, and
hence the following invocations :

i. 24, 15, Ut ut-tamém varuza pisam asmit dva adhamam
vi madhyamém srathaya, 4tha vaydm aditya vraté tiva
énigasah aditaye sydma.

O Varuna, lift the highest rope, draw off the lowest,
remove the middle; then, O Aditya, let us be in thy
service free of guilt before Aditi.

v. 82, 6. énfigasah é&ditaye devisya savitih savé, visvi
vimani dhimahi. )

May we, guiltless before Aditi, and in the keeping of the
god Savitar, obtain all goods! Professor Roth here trans-
lates Aditi by freedom or security. :

i. 162, 22. anighh-tvdm nah 4ditik krinotu.

May Aditi give us sinlessness! Cf. vii. 51, I.

iv. 12, 4. y4t kit hi te purusha-tri yavishika akitti-bhik
kakrimé k4t it #gak, kridhi si asmin &diteh dnigin vi
énimsi sisrathak vishvak agne.

Whatever, O youthful god, we have committed against thee,

men as we are, whatever sin through thoughtlessness, make us -

guiltless of Aditi, loosen the sins on all sides, O Agni! -

" vii. 93, 4. 84k agne end némasA sém-iddhah dkkka mitrdm
varunam indram vokeh, yit sim fgah kakrimd tit si mrila
tit aryama aditik sisrathantu. : ’

O Agni, thou who hast been kindled with this adoration,
greet Mitra, Varuna, and Indra. Whatever sin we have com-
mitted, do thou pardon it! May Aryaman, Aditi loose it!

Here the plural sisrathantu should be observed, instead
of the dual.. ,

viii. 18, 6-7. 4ditis nak divd pasim &ditik niktam ddva-
yah, aditik patu émhasak sadd-vridhd. ‘

uté sy& neh divd matik 4ditih Gtyd & gamat, si sdm-tati
méyah karat dpa sridhak. '

May Aditi by day protect our cattle, may she, who never
deceives, protect by night; may she, with steady increase,
protect us from evil !

And may she, the thoughtful Aditi, come with help to
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us by day; may she kindly bring happiness to us, and
carry away all enemies! Cf. x. 36, 3, page 239.

x. 87, 18. & vriskyantdm é4ditaye duh-évéh.

May the evil-doers be cut off from Aditi! or literally
may they be rooted out before Aditi! ’

ii.. 27, 14. 4dite mitra viruna uti mrila yit vak vayim
kakrima kat kit dgah, urd asydm dbhayam gyétik indra m&
nah dirghék abhi nasan tdmisrah.

.Aditi, Mitra, and also Varuma forgive, if we have com-
mitted any sin against you. May I obtain the wide and fear-
less .l'ight, O Indra! May not the long darkness reach us'

v, 87, 7. yakh mrildyéti kakrdishe kit &gak vaydm syima
varune 4nfgak, 4nu vratini aditek ridhdntah yuyim péta
svasti-bhiz sidi nak,

May we be sinless before Varuna, who is gracious even
to him who has committed sin, and may we follow the laws
of Aditi! Protect us always with your blessings!

Lastly, Aditi, like all other gods, is represented as a
giver of worldly goods, and implored to bestow them on her
worshippers, or to protect them by her power:

i. 43, 2. yath& nak 4ditih kérat pisve nri-bhyak ydthd
give, yathd tokdya rudriyam.

That Aditi may bring Rudra’s favour to our cattle, our
men, our cow, our offspring.

1. 153, 3. pipdya dheniis 4ditih ritdya gdndya mitrivaruni
havii-dé. ’ .

Aditi, the cow, gives food to the righteous man, O Mitra
and Varuna, who makes offerings to the gods. Cf. viii.
101, I3

i. 185, 3. anehdk ditrdm aditeh anarvim huvé,

I call for the unrivalled, uninjured gift of Aditi Here
Professor Roth again assigns to Aditi the meaning of free-
dom or security.

vil. 40, 2. dideshfu devi aditik réknah.

May the divine Aditi assign wealth !

X. 100, I. & sarva-titim aditim vririmahe.

We implore Aditi for health and wealth.

i. 94, 15. yismai tvim su-dravinak dédisah andgih-tvim
adite sarva-tits, ydm bhadréna sivasd koddyési pragd-vatd
rddhasi té sydma. » ’
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To whom thou, possessor’ of good treasures, grantest
guiltlessness, O Aditi, in health and wealth®, whom thou
quickenest with precious strength and with riches in
progeny, may we be they! Cf. ii. 40, 6; iv. 25, 5;
X. IT, 2. '

The principal epithets of Aditi have been mentioned in
the passages quoted above, and they throw no further light
on the nature of the goddess. She was called dev?, goddess,
again and again; another frequent epithet is anarvén, un-

_injured, unscathed. Being invoked to grant light (vii. 82,
10), she is herself called luminous, gyétishmati, i. 136, 3;
and sviérvati, heavenly.. Being the goddess of the infinite
expanse, she, even with greater right than the dawn, is
called drl#, viil. 67, 12; uruvyékas, v. 46, 6; uruvragh,
viii. 67, 12 ; and possibly prithvi in i. 72, 9. As supporting
everything, she is called dhirayétkshiti, supporting the
earth, i 136, 3; and visvigany, vii. 10, 4. To her sons
she owes the names of rigaputrs, ii. 27, 7; suputrd, iii. 4,
11; and ugraputrd, viii. 67, 11: to her wealth that of
sudravinas, i. 94, 15, though others refer this epithet to
Agni. There remains one name pasty3, iv. 55, 3; viil. 27, 5,

meaning housewife, which again indicates her character as

mother of the gods.

I have thus given all the evidence that can be collected

from the Rig-veda as throwing light on the character of the ,

goddess Aditi, and I have carefully excluded everything that
rests only on the authority of the Yagur- or Atharva-vedas,
or of the Brahmanas and Aranyakas, because in all they give
beyond the repetitions from the Rig-veda, they seem to me
to represent a later phase of thought that ought not to be
mixed up with the more primitive conceptions of the Rig-
veda. Much valuable material for an analytical study of
Aditi may be found in B. and R.s Dictionary, and in
several of Dr. Muir's excellent contributions to a knowledge
of Vedic theogony and mythology. '

* On sarv4tati, salus, see Benfey's excellent remarks in Orient und
Occident, vol. ii. p. 519. Professor Roth takes aditi here as an epithet
of Agni, -
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Aditi as an Adjective. .

But although the foregoing remarks give as complete a
description of Aditi as can be gathered from the hymns
of the Rig-veda, a few words have to be added on certain
passages where the word 4diti occurs, and where it clearly
cannot mean the goddess Aditi, as a feminine, but must be
taken either as the name of a corresponding masculine
deity, or as an adjective in the sense of unrestrained,
independent, free.

v. 59, 8. mimatu dyaik ditik vitiye nak.

May the boundless Dyi (sky) help us to our repast!

Here 4diti must either be taken in the sense of Aditya,
or better in its original sense of unbounded, as an adjective
belonging to Dy, the masculine deity of the sky.

Dyd or the sky is called 4diti or unbounded in another
passage, X. 63, 3:

yébhyak métd midhu-mat pinvate pdyak piyisham dyaih
aditis 4dri-barhah. :

The gods to whom their mother yields the sweet milk,
and the unbounded sky, as firm as a rock, their food.

iv. 3, 8. kath# sirdhdya marGtdm ritdya kathd sfiré
bribaté prikkhyiménah, priti bravak iditaye turdya.

How wilt thou tell it to the host of the Maruts, how to
the bright heaven, when thou art asked? How to the quick
Aditi? '

Here Aditi cannot be the goddess, partly on account of
the masculine gender of turdya, partly because she is never
called quick. Aditi must here be the name of one of the
Adityas, or it may refer back to stiré brihaté. It cat hardly
be joined, as Professor Roth proposes, with sirdhiya ma-
ritim, owing to the intervening sfiré brihaté.

In several passages 4&diti, as an epithet, refers to

Agni;

v. 1, 20 (final). visveshim 4diti yagfiiyAnim visveshim
atithi2 ménushérim., :

He, Agni, the Aditi, or the freest, among all the gods;
he the guest among all men. N

The same play on the words 4diti and 4tithi occurs

again :
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vil. g, 3. d4mirak kavik &ditik vivasvAn su-samsit mitrdk
atithik sivdh nah, kitré-bhanuk ushdsim bhati dgre.

The wise poet, Aditi, Vivasvat, Mitra with his good
company, our welcome guest, he (Agni) with brilliant
light came at the head of the dawns.

Here, though I admit that several renderings are pos-
sible, Aditi is meant as a name of Agni, to whom the whole
hymn is addressed; and who, as usual, is identified with other
gods, or, at all events, invoked by their names. We may
translate 4ditiA vivdsvin by ‘the brilliant Aditi” or ‘the
unchecked, the brilliant,” or by °the boundless Vivasvat,’
but on no account can we take aditi here as the female
goddess. The same applies to viii. 19, 14, where Aditi,
unless we suppose the goddess brought in in the most
abrupt way, must be taken as a name of Agni; while in
X. 92, 14, aditim anarvdnam, to judge from other epithets
given in the same verse, has most likely to be taken again
as an appellative of Agni. In some passages it would, no
doubt, be possible to take Aditi as the name of a female
deity, if it were certain that no other meaning could be
assigned to this word. But if we once know that Aditi
was the name of a male deity also, the structure of these

passages becomes far more perfect if we take Aditi in that-

sense :

iv. 39, 3. énigasam tdm 4ditiz krinotu sidh mitréna
virunena sa-g6shéh, A ‘

May Aditi make him free from sin, he who is allied
with Mitra and Varura. ' '

We have had several passages in which Aditi, the female
deity, iS represented as sagéshik or allied with other
Adityas, but if sk is the right reading here, Aditi in this
verse can only be the male deity. The pronoun s cannot
refer to tam. ‘

With regard to other passages, such as ix. 81, 55 vi. 51, 3,
and even some of those translated above in which Aditi bas
been taken as a female goddess, the question must be left
open till further evidence can be obtained. There is only
one more passage which has been often discussed, and
where 4diti was supposed to have the meaning of
earth : )
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vii. 18, 8. duk-adhydk &ditim srevdyantak aketdsah vi
gagribhre parushnim.

Professor Roth in one of his earliest essays translated
this line, * The evil-disposed wished to dry the earth, the
fools split the Parushni,’ and he supposed its meaning to
have been that the enemies of Sudés swam across the
Parushni in order to attack Sudds. We might accept this
translation, if it could be explained how by throwing them-
selves into the river, the enemies made the earth dry,
though even then there would remain this difficulty that,
with the exception of one other doubtful passage, discussed
before, 4diti never means earth. I should therefore propose
to translate: ‘The evil-disposed, the fools, laid dry-and
divided the resistless river Parushni” This would be a

_description of a strategem very common in ancient warfare,

viz. diverting the course of a river and laying its original
bed dry by digging a new channel, and thus dividing the
old river. This is also the sense accepted by Siyana, who
does not say that vigraha means dividing the waves of a
river, as Professor Roth renders killabheda, but that it
means dividing or cutting through its banks. In the
Dictionary Professor Roth assigns to &diti in this passage
the meaning of endless, inexhaustible.

Verse 12, note °. Nothing is more difficult in the inter-
pretation of the Veda than to gain an accurate knowledge
of the power of particles and conjunctions. The particle
kana, we are told, is used both affirmatively and negatively,
a statement which shows better than anything else the
uncertainty to which every translation is as yet exposed.
It is perfectly true that in the text of the Rig-veda, as we
now read it, kani means both indeed and no. But this
very fact shows that we ought to distinguish where the first
collectors of the Vedic hymns have not distinguished, and
that while in the former case we read kana, we ought in the
latter to read ka na.

I begin with those passages in which kand is used -
emphatically and as one word. :

I a. In negative sentences:
i. 18, 7. yasmat rité na sidhyati yagfidh vipah-kitah kana.
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Without whom the sacrifice does not succeed, not even
that of the sage.

V. 34, 5. na dsunvati sakate pushyati kand.

He does not cling to a man who offers no libations, even
though he be thriving,

i. 24, 6. nahi te kshatrdm ni sihak ni manyim viyak
kand amf (iti) patdyantak &piik,

For thy power, thy strength, thy anger even these birds
which fly up, do not reach. Cf. i. 100, 15.

1. 155, 5. tritiyam asya nakik & dadharshatl viyak kana
patdyantak patatrinah.

This third step no one approaches, not even the winged
birds which fly up.

i. 55, 1. divdh kit asya varimi vi papratha, indram na
mahnd prithivi kang priti.

The width of the heavens is stretched out, even the earth
in her greatness is no match for Indra.

I 4. In positive sentences :
vil. 32, 13. plrvi kand pré-sitayah taranti tdim yi% indre
kédrmané bhiivat.
‘ Even many snares pass him who is with Indra in his
work.
~ viil. 2, 14. ukthim kand sasyimanam dgoh arik & kiketa,
na giyatrdm glydmanam.,
A poor man may learn indeed a prayer that is' recited,
but not a hymn that is sung. i
viii. 48, 10. t4va it indra ahdm 4-s4sd hdste ditram kani
4 dade. ;
Trusting in thee alone, O Indra, I take even this sickle in
my hand.
. 55, 5. éadha kani srit dadhati tvishi-mate indriya
vayram ni-ghénighnate vadhim.
Then indeed they believe in Indra, the majestic, when
be hurls the bolt to strike.
i 152, 2. etét kand tvah vi kiketat eshim,
Does one of them understand even this?

iv. 18, 9. mimat kani used in the same sense as-

mémat kit.
1. 139, 2. dhibhi% kan4 ménas4 svébhik akshé-bhik.
V. 41, 13. vAyah kand su-bhvah i dva yantl.

-
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vii. 18, 9. Asik kand it abhi-pitvim gagima.
viil. 91, 3. & kand tvd kikitsAmak 4adhi kand 'tvA ni
imasi. ‘

We wish to know thee, indeed, but we cannot under-
stand thee.

X. 49, 5. ahdm randhayam mﬂgayam srutarvane yat ma
aylhlta vaydn kand dnu-shik,

vi. 26, 7. ahdm kani tit sliri-bhik 4nasysm,

May I also obtain this with my wise friends.

I c. Frequently kand occurs after interrogative pro-
nouns, to which it imparts an indefinite meaning, and
prmc1pally in negatlve sentences :

i. 74, 7. né yoh upabdik 4svyak srinvé rithasya kat
kand, yit agne yisi dityim.

' No sound of horses is heard, and no sound of the chariot,
when thou, O Agni, goest on thy message.

L 81, 5. nd tyd-vin indra kdk kani nid gAtdh ni gani-
shyaté.

No one is like thee, O Indra, no one has been born, no
one will be!

L 84, 20. m& te rddhimsi md te Gtdyak vaso (iti) asmin

‘kdd4 kani dabhan.

May thy gifts, may thy help, O Vasu, never fail us!

Many more passages might be given to illustrate the use of
kand or kis kan4 and its derivatives in negative sentences.

Cf. i 105,3, 136, 1; 139, 5; ii. 16, 3; 23, 5; 28, 6;
iii. 36, 4; iv. 31, 9; V. 42, 6; 82, 2; vi. 3, 2; 20, 4; 47,
1;3; 48,175 54,95 59, 45 69, 8; 75,16; vil. 32, 1; 19;
59, 3; 82, 7; 104, 3; Viii. 19, 6; 23, 15; 24, 15; 28, 4;
47,75 64, 2; 66, 13; 68, 19; ix. 61, 27; 69, 6; 114, 4;
x. 33,9 39, 11; 48, 55 49, 105 59, 8; 62, 9; 85, 3; 86,

5 95,1; 112, 9; 119,65 7; 128, 4; 129, 2, 152, 1;

168 3; 185, 2

I d. In a few passages, however, we find the inde-
finite pronoun kds k%and used in sentences which are not
negatlve

L 113, 8. ushf% mritdm kdm kand bodhayant"
Ushas, who wakes even the dead, (or one who is as if
dead.)
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1. 191, 7. &drishf4k kim kand ihi vak sirve sikdm nf
gasyatal
Invisible ones, whatever you are, vanish all together'

II. We now come to passages in which kani stands
for ka na, and therefore renders the sentence negative with-
out any further negative-particle :

ii. 16, 2. yasmit indrit brihatdk kim kand im rité.
Beside whom, (beside) the great Indra, there is not
anything.

ii. 24, 12. visvam satydim magha-vina yuvéh it dpak kand

pra minanti vratim vim,

Everything, you mighty ones, belongs indeed to you;
even the waters do not transgress your law.

iil. 30, 1. titikshante abhi-sastim géninim indra tvat. 4
kak kana hi pra-ketdh.

They bear the scoffing of men ; for Indra, away from thee
there is no wisdom.

iv. 30, 3. visve kand it and tvd devésak mdra yuyu-
dhuk. ’

Even all the gods together do not ﬁght thee, O Indra.

V. 34, 7. duk-gé kana dhriyate visvak & purd ginak yah :

asya tavishim dkukrudhat.

Even in a stronghold many a man is not often preserved
who has excited his anger. l

vil. 83, 2. yésmin 4g4 bhavati kim kand priydm. |

In which struggle there is nothing good whatsoever.

vii. 86, 6. svépnah kani it dnritasya pra-yota

Even sleep does not remove all evil.

In this passage I formerly took kand as affirmative, not
as negative, and therefore assigned to prayotd the same
meaning which Siyana assigns to it, one who brings or
mixes, whereas it ought to be, as rightly seen by Roth
one who removes.

viii. 1, 5. mahé kand tvim adri-vak pird sulkdya dey4m,
né sahdsriya nd ayitiya vagri-vak nd satiya sata-magha,

I should not give thee up, wielder of the thunderbolt,
‘even for a great price, not for a thousand, not for ten
-thousand (?), not for a hundred, O Indra, thou who art
possessed of a hundred powers!

-
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viil. 51, 7. kad4 kani starih asi.

Thou art never sterile. :
viil. 52, 7. kadd kand pré yukkhasi.

Thou art never weary.

viil. 55, 5. Adkshushi kand sam-nése.

Even with my eye I cannot reach them.

X. 56, 4. mahimnak eshim pitdrak kani isire.

Verse 12, note ®. Considering the particular circum-
stances mentioned in this and the preceding hymn, of
Indra’s forsaking his companions, the Maruts, or even
scorning their help, one feels strongly tempted to take
tydgas in its etymological sense of leaving or forsaking,
and to translate, by his forsaking you, or if he should
forsake you. The poet may have meant the word to convey
that idea, which no doubt would be most appropriate here ;
but then it must be confessed, at the same time, that in
other passages where tydgas occurs, that meaning could
hardly be ascribed to it. Strange as it may seem, no one
who is acquainted with the general train of thought in the
Vedic hymns can fail to see that tydgas in most passages
means attack, onslaught; it may be even the instrument of
an attack, a weapon. - How it should come to take this
meaning is indeed difficult to explain, and I do not wonder
that Professor Roth in his Dictionary simply renders the
word by forlornness, need, danger, or by estrangement,
unkindness, malignity. But let us look at the passages,
and we shall see that these abstract conceptions are quite
out of place :

vili. 47, 7. n4 tdm tigmdm kand tydgah nd drdsad abhi
tdm gurd,

No sharp blow, no heavy one, shall come near him whom
you protect.

Here the two adjectives tigmaé, sharp, and guri, heavy,
point to something tangible, and I feel much inclined to
take tydgas in this passage as a weapon, as something that
is let off with violence, rather than in the more abstract
sense of onslaught.

i. 169, 1. mahak kit asi tydgasak varuti.

Thou art the shielder from a great attack.
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iv. 43, 4. kdk vim mahih kit tydgasak abhike urushy4tam
méadhvi dasrd nak tf. .

Who is against your great attack? Protect us with your
help, ye givers of sweet drink, ye strong ones.

Here Professor Roth seems to join mahdh kit tyigasak
abhike urushystam, but in that case it would be impossible
to construe the first words, ki vam. , .

i. 119, 8. 4gakkhatam kripamanam paré-vati pitdk svésya
tydgasi ni-badhitam.

You went from afar to the suppliant, who had been
struck down by the violence of his own father.

According to Professor Roth tydgas would here mean
forlornness, need, or danger. But nibadhita is a strong
verb, as we may see in

viii. 64, 2. padd panin arddhdsak ni bidhasva mahan asi.

Strike the useless Panis down with thy foot, for thou art
great.

'X. 18, 11. 4t svafikasva prithivi m4 ni bidhathak.

Open, O earth, do not press on him (i. e. the dead, who
is to be buried; cf. M. M., Uber Todtenbestattung, Zeit~
schrift der D. M. G., vol. ix. p. xv). ,

vii. 83, 6. yitra rfiga-bhiz dasi-bhik ni-badhitam pré
su-désam &vatam tritsu-bhik sahs. -

When you protected Sudis with the Tritsus, when he
was pressed or set upon by the ten kings, ‘

Another passage in which tyagas occurs is, »

vi. 62, Io. -sinutyena tysgasi mirtyasya vanushyatfm
dpi sirshd vavriktam. : , '

By your covert attack turn back the heads of those even
who harass the mortal, '

Though this passage may seem less decisive, yet it is
difficult to see how tydgasi could here, according to
Professor® Roth, be rendered by forlornness or danger.
Something is required by which enemies can be turned
back. Nor can it be doubtful that sirshi is - governed
by vavriktam, meaning turn back their heads, for the
same expression occurs again in i. 33, 5. pard kit sirshg
vavriguk t€ indra dyagvinah y4gva-bhik spardhaménah,

Professor Benfey translates this verse by, ¢Kopfiiber
flohn sie alle vor dir;? but. it may be rendered more

-

s o

»
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literally, ¢These lawless people fighting with the pious
turned back their heads.’ ' v

X. 144, 6. evd tit indrah induni devéshu kit dhérayite
mahi tydgah.

Indeed through this draught Indra can hold out against
that great attack even among the gods.

X. 79, 6. kim devéshu tyigah énak kakartha.

What insult, what sin hast thou committed among the gods?

In these two passages the meaning of tydgas as attack or
assault is at least as appropriate as that proposed by Pro-
fessor Roth, estrangement, malignity.

There remains one passage, vi. 3, 1. yém tvim mitréna
virunak sa-goshak déva pési tydgasi méartam &mhak.

I confess that the construction of this verse is not clear
to me, and I doubt whether it is possible to use tydgasi as
a verbal noun governing an accusative. If this were pos-
sible, one might translate, ¢ The mortal whom thou, O God
(Agni), Varuna, together with Mitra, protectest by pushing
back evil.” Anyhow, we gain nothing here, if we take tysigas
in the sense of estrangement or malignity.

If it be asked how tyigas can possibly have the meaning
which has been assigned to it in all the passages in which

it occurs, viz. that of forcibly attacking or pushing away,

we can only account for it by supposing that tyag, before
it came to mean to leave, meant to push off, to drive away
with violence, (verstossen instead of verlassen.) This mean-
ing may still be perceived occasionally in the use of tyag; e.g.
devés tyagantu mam, may the gods forsake me! i.e. may
the gods drive me away ! Even in the latest Sanskrit tyag
is used with regard to an arrow that is let off, ‘To expel’
is expressed by nis-tyag. Those who believe in the pro-
duction of new roots by the addition of prepositipnal pre-
fixes might possibly see in tyag an original ati-af} to drive
off ; but, however that may be, there is evidence enough to
show that tyag expressed originally a more violent act of .
separation than it does in ordinary Sanskrit.

Verse 13, note !. Sémsa, masc., means a spell whether
for good or for evil, a blessing as well as a curse. It
means a curse, or, at all events, a calumny = ’

., VOL. I S
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1. 18, 3. m& nak simsah érarushak dhirtik pranak
martyasya. .
Let not the curse of the enemy, the onslaught of a
mortal hurt us,
1. 94, 8. asmikam simsah abhi astu duk-dhy3k,
May our curse fall on the wicked !
il. 26, 1. rigik it simsak vanavat vanushyatalz
May the smught curse strike the enemies! Cf, vii. 56, 19.
iil. 18, 2. tépa sdmsam drarushak.
Burn the curse of the enemy !
vil, 25, 2. 8ré tdm samsam krinuhi ninitséh.
Take far away the curse of the reviler! Cf. vii. 34, 12.
It means blessing : :
il. 31, 6. utd vak sémsam usigAm-iva smasi.
We desire  your blessing as a blessing for suppliants.
X. 31, 1. & nak devénim tipa vetu simsah.
May the blessing of the gods come to us!
"X. 7, 1. urushyé nak uri-bhiz deva samsaik.
Protect us, god with thy broad blessings !
ii. 23, 10. m4 nak duh-sémsak abhi-dipsu% isata pri su-
sdmshh mati-bhik tarishimahi. :
Let not an evnl-speakmg enemy conquer us; may we,
enjoying good report, increase by our prayers ! g
Lastly, simsa means praise, the spell addressed by men
to the gods, or prayer: » \
i. 33, 7. pré sunvatih stuvatih simsam &vah.
Thou hast regarded the prayer of him who offers libation
and praise.
X. 42, 6. yasmin vaydm dadhim4 simsam lndre
Indra in whom we place our hope. Cf. dsams, Wester-
gaard, Radices Linguz Sanscritz, s. v. sams. y
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